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FOREWORD 


It is quite fitting that the inaugural volume in the State 
University of New York Press series on Tantric Studies should be 
this book. Indeed, it is no exaggeration to stale that the present 
translation of Abhinavagupta's Paratrimsika-vivarana < Fl'v ) repre- 
sents both a landmark and a new staging point for the investi- 
gation of the Hindu Tantra. This translation of the l r Pv brings to 
light a treasure-laden text such as the romantic imagination of 
visionaries and scholars have sought in India for centuries. 
Composed as one of the first major works of Abhinavagupta (ca. 
975—1025 < K), preceded perhaps only by the Malini-vijaya-vdrtika 
(MVv), it is written in the difficult but elegant style of the great 
tantric Saiva master of Kashmir. In this text Abhinavagupta 
addresses himself to advanced disciples as well as to those who 
have already achieved liberation. 

After the demise of the Trika as a lineage in Kashmir in the 
late thirteenth century, due in large measure to the invasion of 
Islam, a few rare manuscripts of this important and complex text 
miraculously survived, copied and recopied by scribes who prob- 
ably little understood it. Then, almost a millenium after its 
composition, it emerged in 1918 as one of the early publications 
of the Kashmir Series of Texts and Studies. Now, some seventy 
years after the publication of the Sanskrit text, the PT v is made 
available to the larger public. It is indeed curious and significant 
that three translations of this text should be published indepen- 
dently within several years of each odier, the present one into 
English, one by Raniero Gnoli into Italian in 1985, and one by 
Nllakantha Gurutu into Hindi. 

The present translation by Thakur Jaideva Singh represents 
the culmination of a life-work dedicated to making available the 
central texts of the non-dual Kashmir Shaiva traditions. Already 
in 1963 Singh published a translation with notes and com- 
mentary of Ksemaraja's Pratyabhijhahrdayam, followed in 1979 by 
an annotated rendering of the Vijhanabhairava, also in 1979 the 
Siva-sutra- s, and in 1980 the Spanda-karika-s. Indeed, one could 
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say that the current vogue and apparent popularity of Kashmir 
Shaivism is due in large measure to these publications which 
have made the foundational texts of the tradition available to a 
wider public. 

Nevertheless, in undertaking a translation of the PTv, Singh 
look on a task of considerably greater magnitude and difficulty 
than ihese previous publications. Not only was he attempting a 
work by Abhinavagupta, an author whose Sanskrit is conceded to 
be very difficult, but he was taking on what many scholars agree 
is perhaps his most complex and difficult work. The PTv is the 
repository of some of the most advanced and abstruse formula- 
tions of the non-dual Shaivism of Kashmir. 

It is indeed a pity that Singh did not live to see this final work 
published, because he succeeded quite remarkably in the task he 
undertook In this book, Singh presents us with a readable and 
lively rendition of the text. Aided by Swami Laksmanjee, who is 
the only living, modern representative of the tradition, Singh 
comments liberally on the meaning of the text in very helpful 
notes and expositions. In addition, he has illustrated complex 
doctrinal schemes with the help often charts. The book includes 
a corrected version of the Sanskrit text as well as several useful 
indices. Clearly, Singh went to great lengths to facilitate the 
reader's understanding of the text. 

As this and other tantric texts of the tradition become available 
for scholarly investigation, a crucial chapter in the religious 
history of India is slowly being recaptured, one that is pre- 
cipitating a new understanding of the development of the 1 antra. 
In the person of Abhinavagupta we find one of the earliest and 
most articulate figures in the synthesis of the Hindu Tantra. He 
is usually counted as being the most illustrious representative of 
the tradition rather imprecisely referred to as ‘Kashmir Shaivism’. 
This misleading term refers to several related lineages of 
Northern Shaiva masters which include Vasugupta (ca. 9th cent.) 
transmitter of the foundational text known as the Siva-sutra- s; his 
disciple Kallata, to whom are usually attributed the important 
Spanda-karikd- s; Somananda, also ninth century, author of the 
influential text known as the Siva-drsti, and his disciple 
Utpalacarya, author of what has come to be recognized as the 
foundational text for the philosophical explication of the tradi- 
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tion, the Isvara-pratyabhijna-kdrika- s. 

In addition to these important intellectual and spiritual for- 
bears, the tradition which Abhinavagupta inherits and comes 
eventually to synthesize includes powerful influences from a 
large number of celebrated agama-s and tantra- s. Abhinavagupta 
studied these revealed texts with several teachers, and finally 
achieved liberation under the guidance of a Kaula master from 
outside of Kashmir known as Sambhunatha. Certainly, all subse- 
quent Saivite and Siikta authors, including those of the important 
Srividya lineage, were profoundly influenced by Abhinavagupta s 
early and precise formulations. 

It is a curious fact that, given Abhinavagupta’s importance in 
the development of the Hindu Tantra, he has until now been 
better known as an aesthetic theoretician or even as a Saiva 
philosopher. This has been due in large measure to the unavail- 
ability of translations of his tantric texts, and of suitable inter- 
preters of the teachings he sets forth in them. By bringing to 
light Abhinavagupta’s tantric teachings which contain his central 
religious and spiritual vision, this translation of the PTv serves an 
important purpose. Here Abhinavagupta expounds the esoteric, 
inner teachings of the Trika-Kaula lineage, teachings whose 
entire purpose was the enlightenment and liberation of disciples. 

In the commentary to verse I (p. 18, below), Abhinavagupta 
declares that the purpose ( prayojana ) of the PTv is jivanmukti , the 
achievement of liberation while still alive. Abhinavagupta tells us 
that the primary characteristic or power of Siva is his freedom 
(svatantrya). In his freedom, Siva mediates and transcends all 
opposites and polarities. Through the practice of absorptive 
mediation (samavesa), the practitioner finally achieves the highest 
spiritual posture which consists of the extrovertive or open-eyed 
trance (unmilana-samadhi). Here the jivanmukta achieves the 
freedom of Siva as the experience of unified perception (ekarasa), 
the blissful and unitary vision of the all-pervasiveness of the 
Ultimate. For the thus liberated one, all of the usually con- 
straining polarities — inner and outer, life and death, pure and 
impure, good and evil— no longer hold. In the direct perception 
(anubhava) of the Supreme in the Heart, the sad tut ka or practi- 
tioner becomes a siddha, a perfected one who wields the power 
of the Embodied Cosmos, the kauliki-siddhi. 
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In the same passage, Abhinavagupta tells us that the subject 
matter (abhidheya) of the PTv is the Supreme Power, the blissfully 
self-referential Self, the AHAM, the unimpeded and totally free 
consciousness of Siva. Consonant with this emphasis on the 
Supreme consciousness is Abhinavagupta’s focus on interioriza- 
lion, and on the interpretation of all ritual actions in terms of 
inner transformations of consciousness. Indeed, the keynote of 
the PTv. as of the entire non-dual Kashmir Shaiva tradition, is 
the freedom of this highest consciousness. 

Despite the differences of emphasis that characterize the other 
tantric texts of Abhinavagupta, the PTv forms an almost seamless 
thematic web with them. These include the monumental Tan- 
traloka (TA); its shorter summary, the Tanlrusara (TS); the shorter 
commentary on the Paratrimsikd, the Paratrisikd-laghuvrtti ( PTlv ); 
and the incomplete comment on the Malinivijayottara Tantra 
(MVT), the Mdlini-vijaya-vartika. In these texts, Abhinavagupta 
poured out the most potent distillation of his teachings on the 
Tantra. With enormous skill and dexterity, he applied his genius 
for language to the task of conveying the nature of the Ultimate, 
the character of liberation, and the variety of the methods for the 
achievement of freedom. Bv means of the present translation, we 
are afforded the rare luxury' of access to these powerful teach- 
ings. As we peer through the delicate lattice-work of this tenth- 
century Sanskrit text, we catch a glimpse of the marvelous and 
exotic world of the Kashmiri Shaiva Tantra. We can imagine the 
tantric guru saturated by the blissful nectar of the inherent unity 
of all conscious experiences patiently teaching his disciples the 
secrets and intricacies of the Tant ra. 

In the secret Heart of reality, Siva continuously explicates him- 
self. His rumbling vibratory monologue to himself unfolds to 
become the delightful and enlightening dialogue of Bhairava 
and the Devi, the Goddess. As the Supreme consciousness self- 
referentially doubles back on itself (vimarsa), it generates the 
power of the Embodied Cosmos, the kauliki-sakti, which is the 
continuous urge towards liberation and freedom that surges 
perpetually at the core of reality. For the non-dual Kashmir 
Shaiva tradition, this text, the Paratrimsikd, along with Abhinava- 
gupta’s vivarana on these ancient agamic verses, represent one 
of the highest available transcriptions of this dialogue. Thus, the 
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publication of Singh’s translation of the PTv may be seen not just 
as a scholarly event, but as a moment of great importance in the 
understanding of these ancient wisdoms of India. 

We might perhaps characterize the present translation by 
Jaideva Singh, inspired and aided by Swami Laksmanjee, as a 
translation from the tradition itself. It may therefore be con- 
trasted to Gnoli’s translation into Italian which could be termed a 
translation from Indological scholarship. Despite the understand- 
able differences of style inherent in these two stances, both trans- 
lations are based on a meticulous reading and correction of the 
published Sanskrit text. For, just as Gnoli presents us with a 
critical reading of the Sanskrit text, so too Singh has taken 
considerable care to emend and correct the corrupt published 
edition of the work, and he gives us the fruit of his text-critical 
labors as pan of the present book. It will be the occupation of 
future scholars to compare the independent work of textual 
reconstruction of these two authors. (I omit mention here of the 
Gurutu translation into Hindi only because I have not yet seen 
it) 

It is beyond the scope of the present brief foreword to attempt 
a thematic introduction to the text. (In this regard I might 
immodestly refer the reader to my own translation and interpre- 
tation of the PTlv recently published as The Triadic Heart of Siva 
(SUNY 1988), as well as to the other important volumes of the 
Sl'NY Shaiva Traditions of Kashmir Series.) The PTv takes up 
many of the themes dear to the tantric Shaivite master: the 
nature of consciousness as the AHAM, the fully free I ; the 
nature of the Embodied Cosmos, the kiila, that emerges from the 
Heart of reality quite freely and impelled by the power of Siva; 
the nature of the Heart, the hrdoya, which harbors and conceals 
the innermost core of reality, and which continuously plays at 
expansion and contraction; the many forms of the sakti, the 
power of Siva; the secret teaching of enlightenment conveyed 
continuously by Bhairava to the Goddess in the Heart; the 
Emissional Power, the visarga-sakti, which both oversees the 
process of manifestation of the many transmigrational abodes of 
the embodied self, as well as impels and facilitates the various 
methods for its eventual achievement of liberation and freedom; 
the nature of language, from the Supreme word, pard-vdk. co- 
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equal with the supreme consciousness, through various stages, to 
the manifestation of everyday speech: a topic that forms a central 
focus in the text, and which is of immense importance in 
understanding the exegetical method of Abhinavagupta as he 
extracts the many meanings contained in the words of Bhairava; 
the nature of mantra, the primary tool announced by the / T 
verses for the achievement of liberation; the various paths to 
liberation, of which this text focuses on the highest, the so-called 
non-method, anupaya; the coiled and mysterious energy oi the 
kundalini. which resides at the center of the yogic body, awaiting 
ecstatic release; the thirty-six tattva-s or principles that structure 
the fabric of reality; and so on. 

No doubt, it is the articulate and precise treatment that Abhin- 
avagupta gives to this variegated subject matter that constitutes 
one of the most appealing features of the text. Yet this very same 
thematic complexity creates great difficulties for the reader and 
interpreter, difficulties which are compounded by a number of 
other factors. These include the fact that throughout his com- 
ment Abhinavagupta evidently has in mind a lost comment on 
the same /'/’verses by Somananda known as the vivrti. Moreover, 
Abhinavagupta' s writings are informed by a precise knowledge of 
the entite gamut of intellectual and philosophical formulations 
of ancient India, among which we should not forget to mention 
the Vyakarana (grammar), and the philosophies of Nyaya and 
Purva-mimamsa. We should also emphasize Abhinavagupta s 
encyclopedic knowledge of the Saivagamic corpus. The FTv 
presupposes in the reader a knowledge of the ritual and technical 
expositions which Abhinavagupta would later expound in the TA, 
and is based on the scriptural authority of die MVT. the text held 
in highest reverence by Abhinavagupta and his tradition. Thus, 
Abhinavagupta’ s commentary is densely packed with implicit 
connections to this large and complex intellectual horizon. 

Nevertheless, Singh's translation and expositions allow us entry 
into this complex religious world. All persons interested in 
Abhinavagupta and the Hindu Tantra are deeply indebted to the 
dedicated labors of Singh, Swami Laksmanjee and editor Baumer 
in bringing to us this translation of a very important Sanskrit text. 
The reader will find in the following pages some of the most 
sublime passages of Indian religious and philosophical writing. 
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In a tradilional myth still current in Kashmir, Abhinavagupta 
was never seen to die, hut rather disappeared with some twelve- 
hundred of his disciples into a cave. This myth-fragment pre- 
serves die ancient imagery of the enlightened mahasiddha who 
bypasses the usual passage into death by entering into the cave 
of the Heart, the cave where the universal sky of consciousness 
shines perpetually. It is out of this cave that reality unfolds. As it 
does so, each object that emerges contains enfolded within it the 
totality, Siva, and thus, all other objects as well. Similarly, it is out 
of the cave of the Heart that each word spoken by Bhairava in 
his liberating teachings emerges. Every word which thus unfolds 
into the multivalent symbolisms of speech is a compressed sonic 
manifestation of die infinity of Siva. Every word sparkles with the 
barely concealed reality of Siva which hovers just under its 
surface meaning. As Abhinavagupta says in his TA (26.65), in 
words that could appropriately refer to the PTv: 

The supreme nectar of consciousness, which removes birth, old age 
and deaLh, flows gushing from it. I use it as the supreme oblation, like 
clarified butter, and in this way, O Supreme Goddess, 1 gladden and 
satisfy you day and night. 

I invite readers to partake of the limpid streams that flow in the 
pages that follow. 


Paul E. Muller-Ortega 
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PRELIMINAR IES 


(Parentage of Abhinavagupta and a desire for spiritual well- 
being. ) 


Vimalakalasrayabhinavasr$timaha janani 
Bharitatanusca pancamukhaguptarucirjanakah. 
Tadubhayayamalasphuritabhavavisargamayam 
Hrdayam anultaramrtakulam mama samsphuratat. (1 ) 

Translation 

(There is double entendre in this verse) 

First Interpretation 

May my heart 1 (i.e., the reality which is designated as jagad- 
ananda, the divine beatitude made visible in the form of the uni- 
verse), whose very nature is manifestation 2 bursting into view by 
the union 3 of both, viz., Siva and Sakti ( tadubhayayamala-sphurita - 
bhava-oisargamayam ) , which is the very emblem of supreme 
immortality be fully flourished (samsphuratat). 

Ubhayam or ‘both’ refers to janani or mother and janaka or 
father. The janani or mother is the Sakti, the universal Divine 
Energy which expresses its stamina in ever fresh creativity that 
is inspired by pure, absolute autonomy 4 ( vimalakalalrayabhinava - 
srspmaha) — the father is Siva who is perfect and complete in Him- 
self not lacking anything whatsoever (bharitalanuh) and whose 
zest in creativity is brought to realization by five powers 5 ( pahea - 
mukhaguptarud h ) . 

Notes 

1 . Hr day a or heart here refers to jagadananda, the divine beati- 
tude which is immutable, which never declines, which is visible 
in the form of the universe, which is the very core of manifestation. 
Cf. Tantraloka I, 1 with Jayaratha’s Commentary. 

2. Jayaratha explains visarga as bahirullilasisdsvabhdoah, i.e. it 
Ls the very nature of the Divine to manifest Himself externally. 
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3. Union or ydmala denotes the sdmarasya or perfectly unified 
or undifferentiated state of Siva and Sakti which is the pair and 
origin of all differentiation. 

4. The word kala in this context means, as Jayaratha puts it, 
Sodtantrya-Sakti i.e. absolute autonomy. 

5. ‘Five powers’ refers to the main powers of the Divine, viz. 
cit (consciousness), ananda (bliss, beatitude), iccha (will), jhdna 
(knowledge) and kriyd (activity). 

Vimala or pure in the text means ‘not having any of the anava, 
mayiya and karma malas’. 

Second Interpretation of the Verse 
May my heart 1 which is full of the supreme quintessence of 
reality {anuttardmrtakularri) , and which is the product of the exu- 
berance of emotion due to the mating of both (i.e. my father and 
mother) ( tadubhayayamalasphurita-bhavavisargamayam ) expand in 
supreme consciousness. 

The mother ( janani ) is one whose name is constituted by the 
letters {kala), oi, ma, la (literally whose name rests on the letters 
o i, ma, la, 2 vimalakalaJraya) and whose delight consisted in giving 
birth to Abhinavagupta {abhinavasrs(imahd) . The father is one 
whose glory is known by the appellation Simhagupta [pafica - 
mukhaguptarucih ) 3 and who is complete in himself {bharitatanuh 1 ) . 

Notes 

1. Hrdaya or heart in Saivagama refers to that centre or 
madhyadhdma from which all the five sensory activities or jiidnen- 
driyas proceed and to which they return. In yogic parlance, it is 
known as susumna. 

2. The name of Abhinavagupta’s mother was Vimala. 

3. l Panca' in paiicamukha is derived from the root ''pane' (I.P.A. 
pancati, paheate) which means ‘to spread out’. Pahcamukha, there- 
fore, means ‘one whose mouth is wide open’ i.e. ‘ simha ’ (lion). 
Simhagupta is a short form of Narasimhagupta which was the 
name of Abhinavagupta’s father. 

4. He is said to be ‘bharitatanu’ or complete in himself, because 
he had samdvela or compenetration in Siva-Sakti. 

Jayaratha in his commentary on Tantraloka, vol. I, 1st verse 
says that Abhinavagupta was ‘yoginibhuh’ (one born of Yogini) 
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for himself. Toginibkuh is one whose father is a 'siddha' (a perfect 
one in yoga) and whose mother is yogini. One born of the union 
of siddha and. yogini is known as yoginibhuh. 

Second and third verses are expressive of homage to the Devi 
(goddess). 


Second Verse 

Yasyam antarvisvam etad vibhati 
Bahyabhasam bhasamanam visrstau 
Ksobhe ksine’ nuttarayam sthitau tam 
Vande devim svatmasamvittim ekam. (2) 

Translation 

I bow to that one goddess in the form of Self-consciousness 1 in 
whom this universe which appears as an external objective exis- 
tence in the state of manifestation, shines [vibhati), on the extinc- 
tion of that delusive understanding 2 which makes one identify 
oneself with one’s vehicles, inwardly ( anlar ) in the state of 
Supreme Reality 3 [anuttar ay am sthitau) . 

Notes 

1. ‘ Soatmasamoitti ’ means the consciousness of the Real Self, 
not of that psycho-somatic state which masquerades as the Self. 

2. Kfobha, literally ‘agitation’ means here that disturbing delu- 
sive understanding which uproots us from our real mooring and 
makes us identify ourselves with our vehicles, and thus shows the 
universe as external to the Divine Consciousness. 

3. Anuttara or Supreme Reality is that state in which the 
external objective existence is felt as only an expression of the 
Self or Divine Consciousness. External has a meaning only with 
reference to the empirical consciousness identified with its 
vehicles, not to the Divine Consciousness. The external world is 
like a reflection in the mirror of consciousness which, though not 
different from the mirror, appears as different from it. 

Third Verse 

Narasaktisivatmakam trikain 
Hrdaye ya vinidhaya bhasayet 
Pranamami param anuttaram 
Nijabhasam pratibhacamatkrtim. (3) 
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Translation 

I offer my homage to the wondrous delight of that consciousness 
which is supreme (param) and unsurpassable, which is effulgent 
by its own light, which while having within itself the group ol 
the three, viz. phenomenal reality {nara), the Universal Spiritual 
Energy (Sakti), and Siva makes them appear externally. 

Fourth Verse 

(Homage to the Guru or spiritual guide) 

Jayatyanarghamahima vipasitapasuvrajah 
Srimanadyaguruh Sambhuh Srikanfhah paramesvarah. (4) 

Translation 

Hail to the primordial Guru Sambhu, 1 Srlkantha 2 the great lord 
who is full of radiance (spiritual light), whose greatness is beyond 
all evaluation, and who cuts asunder the bondage of the group of 
bound souls. 

Notes 

1 . Sambhu-Siva who as Srikantha was moved with pity for 
suffering humanity and inspired Durvasas to spread the message 
of Saivagama. Therefore, he is the primordial Guru of this 
Sastra. Sambhunatha was the name of Abhinavagupta’s guru in 
Trika and Kaula Sastra. Therefore there appears to be a double 
entendre in the word Sambhu. In that case, adya guru would mean 

initial gum. . 

2. Srikantha : This is one of the names of Siva. It is said that 
he was touched by pity for suffering humanity. He, therefore, 
commissioned the sage Durvasas to revive die teaching of Saiva- 
gama. The sage divided the teaching of Saivagama into three 
classes: advaita (non-dualistic), dvaita (dualistic) and dvailadoaita 
(non-dualistic cum dualistic) and taught them to Tryambaka, 
Amardaka, and Srinatha, respectively. Tryambaka was the 
founder of the Advaita School to which Abhinavagupta belongs. 

Fifth Verse 

(The purpose of Abhinavagupta’s Commentary ) 
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Nijasisyavibodhaya prabuddhasmaranaya ca 
Mayabhinavaguptena sramo’yam kriyate raanak. (5) 

Translation 

For the clear understanding of my pupils and for refreshing the 
memory of those who are already proficient in this Sastra (this 
philosophical discipline) I, Abhinavagupta, am making a little 
exertion (in writing this commentary). 

THE TEXT WITH THE COMMENTARY 
Sri Dev! uvaca 

ANUTTARAM KATHAM DEVA 
SADYAH KAULIKASIDDHIDAM 
YENA VIJNATAMATRENA 
K H E C A R I -S A M AT A M VRAJET (1 ) 

Meaning of Important Words 

Anuttaram : the Supreme, the unsurpassable, the Absolute Con- 
sciousness; sadyah'. immediately, spontaneously, kaulika : pertain- 
ing to kula or the supreme energy of Siva appearing in the entire 
cosmos. Consisting of the body, senses, worlds etc. kula also means 
ghanata , i.e. solidification, concretizadon (of consciousness); 
siddhi: accomplishment, perfection of achievement; fulfilment of 
aim ; spiritual power. Kauliki siddhi therefore means the achieve- 
ment of identity of the individual consciousness, of the empirical 
I with the perfect I-consciousness of Siva which has become 
concretized in the form of the cosmos, an achievement which 
comes about in this very physical body. 

Khecari -'’bodhabhumisahcarini sati iyarji samvit Saktih (L. V., p. 11 ), 
the Consciousness-power moving about in the sphere of universal 
knowledge. Khecari: ‘khe carati iti khecari, means literally that 
which moves about in kha or sky. Kha or sky is the symbol of 
the unobstructed expanse of Consciousness. Here according to 
Abhinavagupta, it means Samvid-iakti or consciousness-power. 

Translation 

The exalted goddess said (to Bhairava): “O God, how 1 does the 
unsurpassable divine Consciousness 2 bring about immediately 3 
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the achievement of the identity of the empirical I with the perfect 
I-consciousness of Siva which comes about in this very physical 
body 4 and by the mere knowledge of which one acquires same- 
ness with the Universal Consciousness-pow'er ( khecari)?" s 

Notes 

The Devi is the paralakti who on the plane of paSyanti and madhyamd 
puts a question as the Devi in order to bestow grace on human 
beings, and on the other hand being poised in anuttara answers 
as Bhairava. 

1. Katham : How i.e. ‘kena prakdrena' — in what way, by what 
means. 

2. Anuttaram’. the unsurpassable Divine Consciousness is so 
called, because, as Abhinavagupta puts it, it is the Experient of 
all, and there is none other that can make it his object of experi- 
ence. It is the Universal subject par excellence. “ Tasya tu cidat- 
manah svaprakdiasya na grahakantaram asti iti anuttaratoam (L. V. 
p. 1 ). “ Anuttara is so called, because there is none other who can 
act as subject of that Self-luminous Universal Consciousness.” 
It is the Eternal Universal Subject of all experience. 

3. Sadyah: Immediately i.e. at the very moment when it is 
known. In LaghvI Vrtti, Abhinavagupta adopts the reading 
‘svatah’ in place of sadyah. Svatah has been explained in LaghvI 
Vrtti as ‘ svalanlratah' i.e., by its absolute autonomy. 

4. Kaulika-siddhih : means 'ku.le dehe bhaod kauliki siddhi h' , i.e. 
an achievement that occurs, that is experienced in this very phy- 
sical body. There are two important words in this phrase, viz. 
kaulika and siddhi. Kaulika is the adjective from kula, happening 
or occurring in kula ; siddhi means achievement, the desired 
fulfilment. What is this achievement, what is this fulfilment? 
The achievement is ‘ cidaikatmya ’ i.e. identity with, unification 
with cit or universal Consciousness. Kula includes deha or physical 
body. So, 'kaulika- siddhi means the achievement of the unifica- 
tion of the empirical consciousness with the Divine Universal 
Consciousness in this very body. The limitation of the individual 
consciousness disappears, it is transformed into unity-conscious- 
ness, and the individual views the w'orld and life in a different 
light. Kula on the macrocosmic plane, is the divine creative 
energy, the para oak which brings about the phonematic emana- 
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tion up to 'ha', the manifestation of the universe. On the micro- 
cosmic plane, it refers to that energy which works in the human 
body. Kaulika siddhi thus brings about the perfect harmony of 
the microcosmic with the macrocosmic. 

There are, however, many shades of meaning of kaulika siddhi 
which will be clear from the translation of the Vivarana com- 
mentary of Abhinavagupta. 

5. Khecari-samaid. 

Khecari : A.G. in L.V. says, ‘khecari bodhabhumisaiicarini sati iyarji 
sayrwic-chaktih.' (p. 2). ‘ Khecari ’ is the Consciousness-power that 
moves about on the plane of bodha or the universal Divine Con- 
sciousness. What are the characteristics of this bodha? A.G. says, 
‘They are aoikalpatoam, purnatnam. Bodha or the Universal Divine 
Consciousness is (1) thought-free ( aoikalpa ) and (2) it is purna 
i.e., whole, complete, undivided, unconditioned, integral. In one 
word, it is not limited or determined by any external condition. 
Khecari, therefore, is the Sakti that pertains to this plane of 
consciousness. 

Samata means ‘sameness’. So ‘khecari-samalam vrajet’ means he 
acquires the same integral, unconditioned, undetermined con- 
sciousness as that of Siva or the Divine. 

One who does not rise to that level does not have the experi- 
ence of khecari. As A.G. puts it in L.V., “ Tatprakdraparijhane tu na 
khecari abodharupe vedyamSe sahcarandl ” (L.V., p. 2), “one who 
does not have the experience of that level does not have the 
experience of khecari, because his consciousness moves about in 
abodha which is only objective-external like blue colour or jar 
or cloth or internal like pleasure, pain, etc.” Abodha in this con- 
text is a technical term meaning empirical consciousness. A.G. 
clarifies this idea further by saying: '‘Tata eva vedyaih niladibhimi- 
yantriteti na purnafaktih” (L. V. 2). Since the empirical consciousness 
is determined, conditioned by ‘blue’, etc., therefore it is not pdma, 
not integral, not unconditioned. The consciousness of the khecari 
level alone is unconditioned and hence purna or whole in itself. 

Commentary 

Text 

From paramelvarah on p. 2 upto devi ityucyate on p. 3, 1. 5 
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Translation 

The Highest Lord ever brings about the five-fold act . 1 He is in 
fact the very Grace itself, being always equipped with His 
Supreme Divine Energy (Sakti) whose very nature is Grace (it 
should be borne in mind that Sakti never considers herself as 
different from Siva. 2 ) (The Supreme Divine Energy or para 
Sakti expresses itself in para oak). This Sakti which is full of the 
thought of Grace for the entire world is, to begin with, non- 
different (in the undifferentiated or niroikalpa state) from paiyanti 
who is paramariamayi i.e. who is always cognizant ol the essential 
nature of the Divine and who has a hundred powers which are 
boundless in operation which however will be described later. She 
(the Supreme oak) is, in the most initial stage, stationed in the 
Divine I-c.onsciousness which is the highest mantra and which 
is not limited by space or time. In that stage she ( para-oak ) abides 
without any distinction of question and answer which will start 
in paiyanti. 

The paraoak which is non-dual i.e. identical with the (supreme ) 
consciousness is present in all experients 3 always in her integral 
nature (of knowership and doership) uniformly in all states i.e., 
even at the level of paiyanti , madhyama and vaikhari. Therefore, 
paiyanti comprehends in a general indeterminate ( niroikalpa ) way 
whatever is desired to be known if it is awakened by due causal 
conditions just as one who has experienced variegated colour like 
dark, blue etc., as in a peacock’s tail and whose experience is 
determined by many impressions, positive and negative, recalls 
only that particular colour which is awakened by the proper 
causal condition of the memory. At the time ol initial indeter- 
minate knowledge in paiyanti in which there is no distinction in 
the word and its referent, there was obviously not any sense of 
difference between the word and its referent. 

Madhyama, however, which shows the difference between the 
word and its referent is concerned with its comprehension only in 
the same location ( samanadhikaranya ) i.e. in the antahkarana or the 
inner psychic apparatus . 4 In oaikhari, on the other hand, there is 
a clear difference between the two i.e. between the word and its 
referent . 5 

When this regular, fixed relation of the word and its referent 
(vyavasthayam ) is proved in one’s own experience, it will be found 
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that what is the stage of para vak is the power of non-mayiya word 
and is of the nature of the highest truth. It is unconventional 
(asarfiketika), natural ( akrtaka ), having as its essence the stamp of 
the highest truth, and is inspired by the truth of the energy of the 
mantra of I-consciousness, the principle of which will be described 
in the sequels. 

She abides in the subsequent conditions of pasyanti etc., also, 
for without her there would accrue the condition of non-mani- 
festation, in pafyanti etc., and thus would arise the contingency of 
absolute insensateness ( jaiala ). 

In that stage (i.e. in the paravak stage), there is absolutely 
no thought of difference such as ‘this’ (a particular entity or 
individual), ‘thus’ (a particular form), ‘here’ (particular space), 
‘now’ (particular time). Therefore, beginning with, pafyanti which 
is the initial creative state of the energy of the highest mantra, 
up to vaikhari in which manifestation of difference of all the 
existents has proceeded fully, this paravak full of the wondrous 
delight of her own self, resting within her own self which is all 
Light, continues pulsating ( sphurati ). That pulsation is I-con- 
sciousness whose highest truth is uninterrupted continuity. 8 This 
matter will be clarified further on. In that ( paravak ) alone, 
in the pafyanti stage in which there is just an incipience of differ- 
ence, in the madhyama state in which there is an appearance 
of difference (inwardly in the psychic apparatus), which consist 
specifically of jhana (knowledge) and kriya (activity) respectively — • 
jiiana which is the predominant attribute of Sadasiva and kriyd 
which is the predominant attribute of Isvara, the wondrous de- 
light of I-consciousness which encloses within itself the joy of 
objective existence of innumerable universes is fully operative. 
Therefore, Supreme Consciousness even while appearing as 
paJyanti and madhyama actually experiences Herself as the Supreme 
Consciousness. It is this Supreme Consciousness ( para samoid) 
that is said to be ‘Devi’ (goddess). 

Notes 

1 . The five-fold act refers to ( 1 ) srsfi or manifestation, (2 ) 
sthiti or maintenance, (3) sanihara or withdrawal or absorption, 
(4) vilaya or veiling the essential nature, (5) anugraha or reveal- 
ing the essential nature i.e. grace. 
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2. As the Sakti (the Divine Energy) is never different from 
Siva (the Supreme Lord), it is all the same whether one calls 
Sakti as anugrahdtmika i.e. Grace incarnate or Siva as anugrahatma 
or Grace incarnate. 

3. She is present in all experients and in all conditions as 
the innermost Supreme or Divine Consciousness. The experients 
can be divided under seven broad heads, viz., sakala, pralaydkala, 
vijfidnakala, mantra, manlreSvara, mantramaheSoara and Sivapramata. 
She is present in all of them. 

4. The difference between the word and its referent is, in the 
stage of madhyamd, only in a subtle mental state , it has not \ et 
been externalized. Samdnadhikarana means in the same location, 
i.e. anlahkarana or the psychic apparatus. 

5. In vaikhari, there is vyadhikarana vimar.ta i.e. the location 
of the word is in the mouth, but the location of the referent is in 
external space. 

6. The highest truth of the Divine I-consciousness is that its 
continuity is uninterrupted (aoicchinnatdparamdrtham) . It is always 
present in everything. It never takes a holiday. It cannot be 
escaped from. Nothing can elude it, or give a slip to it. That is 
why Siva is said to be immanent in the universe. 

Text 

Different implications of the word Devi: 

From iyatapaSyantyddisrftikramena on p. 3, 1. 5 upto devatavyavaharah 
on p. 3, 1. 14 


Translation 

(She is called Devi because of the following reasons:) 

1 . Because in the succeeding order of creation from paSyanti 
down to external manifestation like blue etc., she sports with the 
creative delight of her consciousness, for the root ‘div' from which 
the noun Devi is derived means ‘to sport’. 

2. The Divine Bhairava transcends everything and abides 
in an all-exceeding eminence. Because of His desire to remain 
in that state i.e. because of His desire to overcome and surpass 
everything; and abiding in transcendental eminence who is 
none other than that Divine desire is called Devi, for the root 
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‘div\ from which the word ‘Devi’ is derived also means oijigisa 
i.e. ‘the desire to overcome and surpass’ (there being no differ- 
ence between Bhairava and His divine energy, Bhairavi). 

3. Because of her carrying on the activities of life in so many 
innumerable ways of knowledge, memory, doubt, ascertainment 
etc., she is called devi for the root ‘dio’ also means ‘to carry on the 
activities of life’. 

4. Because of shining in the forms of ‘blue’ etc. which appear 
everywhere, (she is called Devi) for the root ‘dio’ also means to 
shine or irradiate. 

5. Because of being adored by all who are (inevitably ) possess- 
ed by Her (Devi’s) light and are devoted to Her (she is called 
Devi) for the root ‘dio’ also means ‘to adore’. 

6. Because of Her access to all things according to Her will, 
separated though they may be by space and time, (she is called 
Devi), for the root ‘dio’ also means ‘to go, to have access to’. 

7. Hence ‘divinity’ ( deoata ) applies especially to Bhagavan 
Bhairava. Devi is (reasonably ) applied to Bhagavati also, for she 
is His very Sakti. This interpretation of Devi is supported by 
the Science of Grammar which declares that the root ‘dio’ is used 
in the sense of ‘sport, the desire to overcome or surpass all, behav- 
iour, irradiation, adoration, and movement’. 

Thus the epithet deoata is applied also to Yisnu, Brahma etc. 
inasmuch as they partially partake of the divinity which is parti- 
cularly applicable in its wholeness only to the Highest Lord and, 
which is the same tiling, his Sakti. 

Text 

The rationale of the past tense in ‘said’ ( uoaca ) : 

From evam bhagavati pasyanti madhyama ca on p. 3, 1. 14 upto 
sphufayisyate ca etat on p. 4,1. 15 

Translation 

When the glorious paravak becoming pasyanti and madhyama. (i.e. 
in the stage of paiyanti and madhyamd ) thus recollects Herself, 
“I myself as Paravak Devi said thus”, then (i.e. in that state of 
recollection), shining forth ( ullasat ) in that form (i.e. as paravak), 
she regards Her own para stage as past in accordance with the 
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fact of difference brought about by maya, because in comparison 
to Herself that stage (of paiyanti) is the commencement of maya, 
and because of her travelling through the passage of inner senses 
(in the case of madhyama ) and outer senses (in the case of vaikhari ) , 
whose life consists in manifesting difference, she regards the 
para stage as past (parokuitayd ). 

The today of Brahma is not limited by the (human) day whose 
division of day depends on the (apparent) motion of the sun. The 
measure of his today is determined by many kalpas . l The day of 
Visnu and others is even longer than that, and in the case of 
Yogis the term day is used even for one-thousandth part of the 
human day on account of his inward motion of prana (breath). 8 
Thus how can the concept of today or the present which is un- 
settled and fictitious apply to unfictitious Consciousness (which 
is beyond time)? 

According to this principle, paravak who fulfils the sense of the 
past in all its aspects, viz. samanya bhuta ( lun i.e. aorist), anadya- 
tana ( lan i.e., imperfect) and paroksa (lit. i.e. past perfect) reflects 
thus in the first person of the paroksa (past) : “I the same Paravak 
Devi unseparated from Siva ( odcya ) and the Sastra ( vacaka ) or 
from the word and its referent thus said.’ This is the sense of the 
use of the past tense. 

(An example of such reflection about the past in the present 
may be cited from common experience : ) 

“While asleep, I, indeed, bewailed”. In this experience, there 
is the proof of reflection about the past in the present. In the 
above example, the person does not remember the past experi- 
ence, for he did not have that experience in the past (and re- 
membrance is only of a past experience). Now after awaking, he 
experiences that state in astonishment either by the great re- 
liability of the statement of another person or by perturbation 
due to affections in his body through sobbing etc., caused by 
excessive bewailment, exuberant singing etc. This is not un- 
believable. “In an insane condition or in the condition of being 
asleep, I, so they say, uttered moaning sound” — in this statement, 
there is a reference to the past even without any objective experi- 
ence in insanity, dream, swoon etc. In the para (supreme) stage, 
there is, indeed, total absence of any object whatsoever. 

Only because this is the experience of the fourth state, the 
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experience in tin's is identical with the experient whereas in insa- 
nity etc., the experience is due mainly to the excess of bewil- 
derment. This is the main difference between the two. The past- 
ness is, however, common. 

Thus every experient whether situated in the position of a 
teacher or disciple, etc. or in any other capacity, is able to carry 
out all his dealings always by entering her (paravak ); therefore 
he apprehends her only (in every state). When it is stated, “The 
goddess said’ , it means “I (Paravak) only always know every- 
thing in an undifferentiated way in the highest stage (pardbhumau ) , 
otherwise this (question-answer matter) would not acquire clear 
expression in the stage of padyanti and madhyama." This is the 
sense of the statement: “The goddess said.” It is in this way 
that the later statement, “Bhairava said,” should be considered. 
There also, the sense of the statement is, “I, only as Bhairava i.e., 
without the division of Siva and Sakti ( guru and sisya in this con- 
text) said,” “Only being predominantly the divine Energy, it is 
in her aspect of her creative nature that She (para ) uses the term 
‘aham ' (I). Thus being predominantly the possessor of that 
Energy, the delightful experience of Bhairava in His aspect of 
withdrawal or absorption assumes the form of ‘ ma-ha-a ,” 3 This 
will be clarified later. 

Notes 

1 . Kalpa is a fabulous period of time, according to which a day 
of Brahma is one thousand yugas or a period of four thousand, 
three hundred and twenty millions of years of mortals. 

2. The time occupied by a yogi in samadhi in one circuit of 
respiration covers centuries of external years. 

3. Aham and Ma-ha-a: ' Aham ' consists of three letters, viz. 
‘a’, ‘ ha ' and ‘m’. In this ‘a' denotes Siva, 'ha' denotes Sakti, ‘ m' 
denotes ‘ nara ' i.e., all objective existents. Thus ‘aham denotes 
the state of manifestation or expansion ( prasara ) of the Divine 
in objective existence. Aham is known as srsfibija. Ma-ha-a: 
Tliis is the reverse process of aham , i.e., the process of the with- 
drawal or absorption (praveia). In this W denotes 'nara' or 
objective existents, 'ha' denotes Sakti, and 'a' denotes ‘Siva’. 
This is known as samhdra-bija or the process of withdrawal. In 
both cases, Sakti is the medium. In 'aham', Sakti is the medium 
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through which Siva passes into phenomena. In ma-\-ha-\-a, again, 
Sakti is the medium through which manifestation is absorbed 
into Siva. That is why Sakti is said to be the entrance door in 
Saiva philosophy “ Saivi mukham ihocyate". 

The Final Resting Place of all questions and answers 

Text 

From etacca paJyanti madhyamabhuvi on p. 4. 1. 15 upto tacchasana 
pavitritanam yatnah on p. 6, 1. 12 

Translation 

This is the experience of the highest consciousness characterized 
by will power (i.e. of pardvdk) in the stage of paSyanti and madh- 
yama, characterized by jhdna Sakti (power of knowledge). This 
is the aim of all the Sastras (the texts indicating the spiritual dis- 
cipline) from beginning to end; therefore, there is the actual ex- 
perience of the energy of the highest mantra of the I-consciousness 
of the Divine in jhanaSakti (power of knowledge) only which is the 
characteristic of Sadasiva because ofthe appearance of the former, 
i.e. the question of the Devi and the latter, i.e. the answer of 
Bhairava therein in the form of the construction of the words 
“Devi uvaca ’ and ‘ Bhairava uvaca ’ by means of the letters, D, e, o, 
i, u, v, a, ca and Bh, ai, r, a, oa, u, o, a, ca. 

It has been rightly said in Svacchanda Tantra: “The God 
Sadasiva Himself assuming the position of both teacher and 
pupil revealed the Tantra by means of former and latter sen- 
tences i.e. by means of question and answer.” (Vol. IV, KSTS, 
p. 20). 

Thus the power of grace of the Divine is always and in all 
experients uninterrupted. Therefore, she (the power of Grace) 
alone, the life and soul of Trika Sastra, constitutes the highest re- 
lationship (between the experients and the Divine Consciousness ) . 

In the matter of anuttara, i.e. in order to attain to anuttara (the 
unsurpassable, the Supreme), all other kinds of relationship, 1 
e.g. mahat, antarala, divya, adivya, etc. are in accordance with the 
said teaching, aimed at the Supreme only. The same thing has 
been said in Trikahrdaya: 

“The highest Lord is always intent on creativity ( oisargapara - 
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mah) through His Sakti. He showers grace, manifests and with- 
draws without any restraint (for grace only).” 

Thus there is always the active presence of anuttara. So the 
inner content i.e., question-answer which appears in the con- 
sciousness of the highest Lord in an undifferentiated way because 
of its being the highest truth, is thought of in the paiyanti stage 
in an indeterminate form (in nirvikalpa form) with a desire to put 
it in apportionment of letter, word, and sentence; it is posited 
with a sense of separateness in the madhyamd stage in a determinate 
form (i.e. in saoikalpa form); it is finally expressed in the form 
of question and answer in the oaikharl stage i.e. in gross speech 
consisting of mayiya letter, word and sentence, such as ‘how the 
unsurpassable etc.’ 

This is that unobservable face (i.e. Sakti) of Bhairava full 
of the feel of manifestation, of which the essence is the unsurpas- 
sable I-consciousness, full of the stirring joy ( kfobha ) a brought 
about by the union ( samghaffa ) of Siva who is symbolized by ‘ a ’ 
and Sakti who is symbolized by ‘a’ which is the source of the 
appearance and extension of manifestation according to the Trika 
system of philosophy and Yoga, which is the original ( maulikam ), 
enduring state ( dhruvapadam ) and the life of all living beings. 
Therefore, it is not right to associate the Divine with a parti- 
cular station 3 etc., for in the absence of any limitation in His 
case, designation of a particular place for Him is thoroughly 
unjustifiable. 

The fact of question and answer ( vastu ) is an ever present 
reality which is in the first instance, i.e. at the level of parcook 
without division (i.e. without the division of a question and its 
answer). Therefore, this is all what is meant to be said here. The 
Self who is the natural state of all existents, who is Self-luminous, 
amusing Himself with question-answer which is not different 
from Himself, and in which both the questioner (as Devi) and 
the answerer (as Bhairava) are only Himself, reflects thus as I, 
“I myself, being thus desirous of wonderful delight knowing the 
truth as it is, appear as question and answer ( tathaioa bhaoami ).” 
So the book begins with, “The Devi said — how the unsurpassable 
etc.”, says in the middle, “Bhairava said, Listen, O goddess,” 
and ends with “This constitutes Rudrayamala (the pair of Siva 
and Sakti).” 
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Moreover, from all the Sastras which have come out from five 
sources 4 up to worldly dealings— all this is said to be the highest 
relationship [parah sambandhah) 

“In my explanation I, Abhinavagupta, have revealed the 
entire hidden wealth of question-answer mode which has to be 
kept secret, which is the quintessence of the teaching that makes 
one identify oneself with Siva and which always leads oneself in 
experience to the state of Bhairava.” 

However with a desire for the good of my pupils, I am sum- 
ming up the whole teaching in the following verses: “In all 
dealings, whatever happens whether it is a matter of knowledge 
or action — all that arises in the fourth stage ( turyabhuvi ) i.e. in the 
paravak in an undifferentiated ( gatabhedam ) way. In paJyanti 
which is the initial field of the order of succession (kramabhiijisu ) , 
there is only the germ of difference. In madhyama, the distinction 
of jheya (object of knowledge) and karya (action) appears in- 
wardly, for a clearcut succession is not possible at this stage 
(sphutakramayoge ) . 

Moreover, madhyama or pasyanti fully relying on para which is 
ever present and from which there is no real distinction of these 
(bhffam param abhedalo adhyasya ) (later) regards that state as if 
past like a mad man or one who has got up from sleep. 

This state of the unsurpassable will be explained in this way 
(i.e. the subject-matter, nomenclature, connexion, and purpose). 

The same thing has been said by revered Somananda in his 
commentary 5 (on Paratrisika) in the following words: 

“After the initial pulsation of Energy in the form of Devi uvaca of 
revered Bhairava who is (always) intent upon the fivefold act...”. 

I who have been purified by his (Somananda’s ) commentary 
am attempting only to clarify the difficulties (lit., to cut asunder 
the knots) that have remained in that commentary. 

Notes 

1. There are six kinds of sambandha or relationship between 
the teachers and the taught: 

( 1 ) Para-sambandha : in which the questioner and the 
answerer, the teacher and the taught are both Siva. It is the 
highest relationship. It only means the resolution of all doubts 
by entering anuttara, i.e. the highest divine consciousness. 
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(2) Mahan sambandha : in which the questioner is Sadasiva 
and the answerer is Siva. 

(3) Antardla sambandha: in which the questioner is Ananta- 
bhattaraka and the answerer is Sadasiva. 

(4) Divya sambandha: in which the questioner is the sage, 
Nandakumara and the answerer is Anantabhattaraka. 

(5) Divyadivya sambandha: in which the questioner is the 
sage, Sanatkumara and the answerer is Nandi. 

(6) Adivya sambandha: in which both the questioner and 
answerer are human beings. 

2. Ksobha in this philosophy indicates the urge of manifes- 
tation. 

3. For instance the association of Siva with the Kailasa moun- 
tain, etc. 

4. The five sources from which all the sastras have come out 
are the five aspects of Siva, viz. Isana, Tatpuru$a, Sadyojata, 
Vamadeva, Aghora. Isana predominantly represents cit Sakti ; 
Tatpurusa predominantly represents ananda Sakti; Sadyojata re- 
presents icchd Sakti ; Vamadeva represents jhana Sakti, and Aghora 
represents kriya Sakti. 

5. This commentary is not available now. 

Text 

From uktah sambandhah on p. 6, 1. 12 upto sambandhdbhidhcya- 
prayojanani on p. 7, 1. 1 1 


Translation 

The relationship has already been described. Now, we are going 
to describe the abhidheya or subject-matter. TriSika is a com- 
pound word. This is its analysis ‘the iSika of the three’ (tisrndm 
iSika). ‘Of the three’ means ‘of icchd (will), jhana (knowledge), 
kriya (activity).’ The three are also designated by such other 
words as srsfi 1 , sthiti, samhara (with reference to the physical plane) 
or ’udyoga' , ‘avabhdsa’ and ‘carvand’ (with reference to the spiritual 
plane). iSika means ‘ISvari’, the goddess who governs and 
controls the three i.e. icchd, jhana and kriya or srffi, sthiti and 
samhara, or udyoga, avabhdsa, and carvand. It should be borne in 
mind that ‘ Hand ’ or governance or control in this context means 
“being non-different or identical with that which is to be governed 
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or controlled.” Therefore, the revered goddess ‘pan i Sakti’ (i.e. 
the supreme divine Consciousness) who at once transcends this 
division of three (viz. s r sfi, sthiti, samhdra etc.) and is identical 
with it is the abhidheya or subject-matter of the book, and because 
of its connexion with pard, the title (lit., name) of this Sastra is 
paratriSiks: Another reading of trilikd given by venerable teachers 
is ‘trirfiSaki’, and owing to the similarity of words, they give the 

following etymology: „ . 

“That which speaks out ( kdyali ) the three faktis or powers is 
trimiaka. The word trimJika derived from its connexion with 
thirty {trirrisat) verses is not correct. Even thus, it is not the number 
of verses but only the sense of trirriiakd, that should be adopted. 
For instance, it has been said in Tantrasara 2 : 

“The sense of Trimsaka has been declared by you in a range o 
a crore and half verses. 

The relationsliip of the title of the book and the subject-matter 
is that of the supreme, for both refer to the same Reality. This 

has been practically pointed out already. 

The aim or purpose of the Sastra is liberation of all experients 
in life-time, experients who have become entitled for this know- 
ledge of the unsurpassable ( anullara ) derived from grace in the 

form of excellent descent of divine Sakti (power). This liberation 

connotes penetration with complete identity in the essential 
nature of Bhairava and unification with perfect I-consciousness 
which is the delightful flash of one’s own essential Self and is the 
achievement of one who by the realization of his essential nature 
regards the entire multitude of the categories of existence sup- 
posed to be bondage as mere different aspects of his sportfulness 
which is the expression of the abundance of his delight. 

It is averred that liberation is deliverance from those things 
(the categories of existence) which are conventionally considered 
to be bondage, deliverance of the individual who lives and grows 
in the body, prana etc . 4 whose field of activity is the inner and outer 
senses (jndnendriyas and karmendriyas), and which (i.e. the body, 
prana etc.) are as drives 6 and whose life consists in strenuous 

endeavour. _ . .. , 

If all the impressions ( sainskara matra) caused by may a (i.e. the 
impressions of difference) vanish, what does the announcement of 
such liberation signify and with reference to what is this liberation. 
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The same idea has been expressed in Spandakarika (in the 
following lines): 

“He, who has this understanding (viz., that the universe is 
identical with the Self), regards the whole world as a play (of the 
Divine), and thus being ever united (with the universal Consci- 
ousness) is, without doubt, liberated while alive” (Sp. K. II, 5). 

This will be clarified shortly. Thus this realization (i.e., identity 
of oneself with the perfect I-consciousness of Bhairava) constitutes 
the purpose of the Sastras and so this purpose is the culmination 
of the object of human existence. An inquiry about the purpose 
of purpose is uncalled for. So the connexion, the subject-matter, 
and the purpose have been described. 6 

Notes 

1. In the classification according to srsfi etc., there are five 
aspects, viz. sfsfi, sthiti, sarrihdra, pidhana or oilaya and anugraha 
and according to udyoga etc., there are also five aspects, viz. 
udyoga, avabhasa, carvana, bijaoasthapana, and vildpana. Here accor- 
ding to three-fold classification, pidhana and anugraha have been 
included in samhara, and bijavasthapana and vildpana are included 
in carvana for the sake of uniformity. 

2. This book is not available now. 

3. Mukti or liberation does not mean deliverance from the 
categories of existence but rather identity with the essential 
nature of Bhairava or in other words with the perfect I-consci- 
ousness which is the essential nature of one’s own Self. 

4. Etc. refers to puiyaffaka. 

5. By ‘drives’, Abhinava does not mean that they drive one to 
misery, but that they drive or push the individual to higher life; 
their very short-coming acts as a stimulus for rising to a higher 
life. 

6. This refers to what is known as anubandhacatusfaya, or four 
indispensable elements of any Sastra. They are (l)the prayojana 
or purpose or aim, (2 ) the adhikari, i.e. one who is competent for 
the study of the particular Sastra, (3 ) abhidheya, the subject-matter 
of the Sdstra, (4 ) sambandha or relationship or connexion between 
the title of the Sastra ( abhidhana ) and the subject-matter ( abhi- 
dheya ) . 

(1 ) Abhinavagupta says that the prayojana or purpose of the 
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iistra is mukti or liberation, but he scouts the popular idea of 
mukti as deliverance from the vehicles of the Self or from the 
categories ( tattvani ) of existence. He valiantly maintains that 
mukti only means identification of the self with the Supreme 
I-consciousness of the Divine. 

(2) Abhinava has not directly used the word adhikari, but has 
suggested it in ‘ vibhoh parasaktipatanugrahavafotpannaitavadanut- 
tarajhanabhajanabhavanam’ (P.T., p. 6, 1. 22) i.e. they alone are 
fit to study this Sastra in order to attain mukti who are oriented 
towards the Lord through grace. 

(3) With regard to abhidheya or subject-matter, Abhinava 
says that it is sarjfividbhagavatibhaltarika para (P.T., p. 6,1. 1 5 ) i.e., the 
Supreme Divine Consciousness, the Supreme Divine Sakti that 
ever flashes as I and expresses itself in paravak or Supreme Sound. 

(4) So far as sambandha is concerned, Abhinava says, “abhi- 
dhanabhidheyayoica para eva sambandhah tadatmyat ” (P.T. p. 6,1. 21 ), 
the relationship of the subject-matter and the book is that of 
the Supreme, for both refer to the same Supreme Reality. 

Text 

From at ha grantharlho vyakhyayate on p. 7, 1. 12 upto ityadi on 

p. 11, 1. 11. 


Translation 

Now the meaning of the text is being explained. (Abhinava takes 
up the first word of the first stanza, viz., anuttaram for explana- 
tion. He has explained it in sixteen ways). 

1 . Uttara may be interpreted as ‘more, additional’, ‘an’ means 
‘not’. ‘ Anuttaram ’, therefore, means ‘na vidyate uttaram adhikam 
yatah’, i.e. ‘Than which there is nothing more, or additional’. 

The other thirty-six tattvas (categories of existence) upto Atia- 
srita Siva 1 whose very existence is proved by their entrance into 
the consciousness of highest Bhairava (i.e. which owe their very 
existence to Para Bhairava) point to the Consciousness of Bhairava 
as something more than or superior to themselves. Not like 
this is the highest, most perfect Consciousness of Bhairava (i.e., 
the Bhairava-Consciousness does not point to anything more or 
higher than itself), because of its essence being unrestrained, non- 
relative, delightful flash of knowership. 
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2. Anuttara is that state in which there is neither question, nor 
answer (i.e. in which a question formulated in ‘Deoi uvaca ’ or an 
answer formulated in ‘Bhairava uvaca’ does not arise). It is that 
ocean of supreme Consciousness, from which arises infinite know- 
ledge upto that of Anasrita Siva, and by which the pupil be- 
comes competent for the clarity of the question to be raised. It is, 
in fact, that Reality which is ever awake. In that state how can 
there ever be an occasion for another answer (than the perfect 
Bhairava Consciousness) which comes from a preceptor or Guru? 

3. ’Uttara' means crossing i.e. liberation. This is the libera- 
tion accepted by the dualists. This does not go beyond the fixed 
order of things. 

According to this, one has, first of all, to enter from the stage of 
body to the stage of prana, then the stage of buddhi, i.e. one at 
first considers the body to be the Self, then the prdna, and then the 
buddhi to be the Self, then the stage of prana (the universal prana- 
Sakti spandandkhydrjijivanarupatdm ) , then the state of the void which 
connotes the dissolution of all objectivity, and then on attaining 
the highest pitch ( atiSayadharapraptau ) of the successive diminu- 
tion of all the malas (limitations), the emprical individual is freed 
on the manifestation of the state of Siva. All this stupendous 
ascension is, indeed* futile (for were not the previous stages also 
the expression of Siva?). 

4. Similarly, rising of the Sakti from the navel to the heart, 
then to the throat, then to the palate, then to the top of the head 
( brahma i.e., sahasrdra), then to the Bhairava bila (the point above 
the sahasrdra) in an upward succession is ascension. Anuttara 
signifies that in this Saiva Agama, mounting to Bhairava by an 
upward succession through the six cakras is not indispensable ( na 
vidyate uttarah i.e. urdhvataranakramah yatra ). 

5. Uttara also means ‘that from which one has to go beyond’ 
i.e., bondage or the world. It also means ‘crossing over’ i.e. 
moksa or deliverance. 

Therefore, anuttara is that in which there are no such cros- 
sings (i.e. according to anuttara, the world is not really bondage, 
and when the world is not bondage, the question of deliverance 
does not arise). 

6. Uttara also means speaking in a limited way (about Rea- 
lity) e.g. ‘It is like this, it is like that’, i.e. limiting Reality in these 


22 


Para-Trifikd-Vivarana 


ways. Therefore, anuttara is that which has not got limitations. 

It is unlimited, infinite Reality. ( } 

7. Even pointing to Highest Reality 2 by the mere word ‘this’ 
is also limiting it, for such indication is also limitation. Thus be- 
cause of its sense of exclusion {vyavacchedakatvat) , even a simple 
denotation as ‘this’ is only a vikalpa i.e. a mere thought-construct, 
because of its essence being ‘limitation’ ( vyaccheda-pranameva ). 
Therefore, so long as an empirical experient (mayiyah pramdtd) is 
desirous of entering anuttara (the Supreme Reality) so long he 
remains in vikalpa (thought-construct) of a particular form (i.e. 
in samadhi ). In this context, (it must be borne in mind ) that that 
which is indeterminate ( avikalpitam ) and necessarily inherent in 
everything {avindbhdoi) , 3 that is really anuttara (Supreme Con- 
sciousness), for without it even a determinate concept cannot ap- 
pear ( tadvina kalpitariipdsphurandt) . In fact, in anuttara ( tatra ), 
contemplation, concentration etc. ( bhavanadeh. ) are wholly inap- 
plicable. Therefore, it ( anuttara ) has been declared (by Soma- 
nanda) to be beyond contemplation, karana, etc. Not that bha- 
vand is wholly useless, (i.e. it can only bring about the purifi- 
cation of mind, but not the realization of anuttara). Such anuttara 
(i.e. the nirvikalpa , thought-free anuttara ) abides even in the life 
of the work-a-day world (for those who have its awareness). It 
has been (thus) said by myself in one of my hymns: 

“Slender (Jnatanu) rain falling continuously (avicchidawa patan) 
is not visible in the far-spreading sky ( vitata iva nabhasi) but it is 
clearly visible in juxtaposition with the tree of the forest or the 
eaves of the roof of a house. Even so, the Supreme Bhairava, being 
too subtle, never appears in the range of experience. Under the 
circumstances, it is only by its connexion with means which de- 
pend on space, form, time, pattern, and state that that consci- 
ousness is generated instantaneously in them in whom the aware- 
ness of Bhairava is subdued— the consciousness that is indicative 
of thy presence, O Lord !” 

So it will be said further that what is posited as an answer is 
really no answer. Now we proceed further with the explanation 
of anuttara. 

8. Thus the Sdkta upaya is said to be higher than the nara i.e. 
dnava upaya. Sambhava updya is higher even than that (i.e. iakta 
upaya ) . Even in Sdmbhava updyas there is a hierarchy among them- 
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selves in the forms of bhuta, taltva, mantra, mantresvara, ( sakti etc. ). 
Again even among physical elements, there is a hierarchy 
in the form of the earth, water etc. The dreaming is higher 
than the waking, sleep is higher than that (dream) ; the fourth 
state ( turya ) is liigher than that (sleep ) ; the state beyond the 
fourth ( turyatita ) is higher than that (i.e. the turya). Even in the 
waking condition there is a hierarchy oi these states among 
themselves through four 1 varieties. I have conclusively dis- 
cussed this matter in detail in Sripurvapancika. 5 I have not des- 
cribed it here in detail, because that will serve no usetul purpose, 
and will unnecessarily increase the volume of the book. This 
kind of ultar aloa (hierarchy) only shows higher and lower and 
contains the delusion of dualism. 

9. Uttar a (in anuttara) is used in an abstract sense in which 
there is no indication of superiority or inferiority as in the division 
of brahmana , ksattriya, vaiSya, Sudra, the lowest caste (the caste 
last in order). 

10. Uttara (is used) in the sense of Saktis like paSyanti 8 etc. 

1 1 . Uttara may mean Saktis like Aghora and others. 7 

12. Uttara may mean ‘ para ’ etc. 8 Anuttara is that where these 
don’t exist. 

13. Anuttara may be analysed into a-\-nut-f-tara. The noun 
‘ nut ’ is derived from the root *nud' which means to impel, to push, 
and tar a means crossing, going beyond the worldly existence. 
Nuttara would, therefore, mean ‘going beyond the worldly 
existence through impulsion’ by the process of initiation. 

The guru (spiritual guide) sets in motion his own consciousness 
in the consciousness of the disciple. Thus he (the guru ) applies 
an initiation which is intended to bring about liberation ( moksadd ) 
by means of the process ( paripatya ) of the central point ( visuvat )® 
etc. which is devoid of the movement of prana (exhalation ) and 
apana (inhalation ) breaths which assume the utterance of harnsa, 
and is the junction of both and by the difference of sthdna 10 on the 
sakala niskala 11 initiation and through the practice of yojanikS 1 * 
initiation on the occasion of the last function of the complete 
oblation. 

Now in all these, how is this kind of mockery made of the un- 
surpassable consciousness ( anuttara caitanya ) that is self-luminous, 
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omnipresent, unmodified, i.e. unrestricted by the limitation of 
space, time and form? 13 

Therefore anuttara is that in which a crossing over does not 
occur by such impulsion as will be said in: “Thus initiation that 
leads one to liberation is achieved only in the case of one who 
knows the Truth in reality” (P. T. v. 26). 

14. 'An' from the root * an ’ ‘to breathe’ with the suffix ‘kvip' 
means one who breathes. Thus ‘ An ’ means anu or the empirical 
individual whose life consists in breath and who considers his 
gross body (deha) or the subtle body (puryas(aka) etc., i.e. prana 
as the Self. Similarly ananam may mean life (pranana ), existing 
in the body etc., consisting of different powers devoid of I-con- 
sciousness, as in the case of one who is known as Sunya-pramdtd. u 
So anuttara would mean superiority over the empirical individual 
and the Sunya-pramata , having preponderance over everything, 
because of its being the highest truth, i.e. because of its being 
Bhairava Himself. 

In this world full of sentient and insentient existents, the non- 
senticnt ones exist because of their dependence on the sentient 
ones. The life of all living beings consists indeed in the afore- 
mentioned divine powers of knowledge and action in the case of 
other experients also ( paratra ) as in one’s own. Only the bodies 
etc. appear as different. 

And that which is life appears in every one without any dis- 
tinction i.e. life appears in every one whether he is deha-pramata, 
puryasfaka-pramdta or iunya-pramatd. This indeed is the highes 
truth. As has been said by revered Utpaladeva: 

“Knowledge (jhana) and activity (kriya ) are the very life of 
living beings.” (P.K. I, 4) 

Thus life consists only in knowledge and activity, i.e. know- 
ledge and activity alone are symbolic of life. 

15. Anuttara may be analysed as a-\-nut-\-tara meaning the tara 
or flotation of the nut or impulsion of ‘a’. ‘A’ is the Sakti ( kald ) 
who is above the range of rnayd (amayiya), who is not found in 
Sruti-sastra (i.e. in the V’edic tradition), who is the bliss ( camat - 
kara ) of the very waveless ocean of consciousness abiding in the 
natural, supreme Light, who covers both the initial and the final 
stage of the perfect I-consciousness (i.e. both ‘ a ’ and ''ham' the 
Sanskrit word for ‘I’), which comprehends the entire cosmos 
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which is the expression of the creative delight of Sakti. Nut i.e. 
impulsion is the culmination of the expansion ( visargantatd ) 16 of 
that (i.e. kala). Tarah means the flotation or swimming of that 
nut i.e. the continuance of that state over everything else. (The 
sense is that though anuttara in its expansion is denoted by Sakti 
and nara, yet it is never separated by these. It pervades up to the 
very end ) . 

16. Anuttara is now analysed as anut-\-tara. ‘A’ in anut means 
aoidyamana (not existing), 'nut’ in ‘ anut ’ means impulsion i.e. 
successive action [kramdtmakd-kriyd ) depending on the duality 
of going and coming i.e. movement in space and time. So ‘anut’ 
means that in which there is no impulsion of the successive move- 
ment ( kriyamayi prerand). 

This ‘anut’ is well-known among people as dkaia (ether) etc. 
i.e. sunya or void (for in dkaia or void, there is no possibility of 
coming and going etc.). 

‘Tara’ is a sign of comparison, meaning better, higher. So 
‘ anuttara ’ means higher even than dkaia or ether. 

In ‘ akaia ’ (ether) etc. also there may be said to be successive 
action on account of incidental contact with ajar or various other 
incidental contacts and on account of constant and intimate 
connexion as that of sound. In the supreme Consciousness, how- 
ever, which has as its essence, the sovereign power of thoroughly 
uninterrupted, absolute Freedom, which has I-consciousness full 
of the entire multitudinous objectivity characterized by thisness, 
the condition of which is accepted ( svikrta ) by Siva but is viewed 
with hesitancy (iankyamana), by Anasrita Siva, with a feeling of 
ease characterized by delight in differentiated objectivity ( oicchin - 
na-camatkdramaya-oiirdntyd) , which is ever beyond all appearance 
nirabhdse), but which is always shining in manifestation, 
in which what was non-appearance for Anasrita Siva has been 
accepted as appearance by Siva (svikarabhdsikrtandbhdse) , the 
activity of I-consciousness is successionless, because of the absence 
of the relativity of space and time which are characterized by 
objectivity (in manifestation) and absence of objectivity (in 
withdrawal), which is full of the delight of its own consciousness, 
well known in the matsyodari 16 and mat a sdstra. This succession- 
less I-consciousness is the anuttara (supreme, unsurpassable). 
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(Now Abhinavagupta takes up the question as to why the word 
anuttara has been used instead of anuttama.) 

According to the rule of grammar, the suffix tamap (i.e. lama) 
is used (in the superlative degree of adjective), denoting that 
which surpasses everything ( attiayam&tra ), but the suffix tarap 
(i.e. tara, denoting comparative degree) has been used here which 
shows only a comparison of two things. For instance when we 
say, ‘This is whiter’, what we mean is that of two things both of 
which are white, one has more whiteness ( atiSayena iuklah ) than 
the other. But in the sentence ‘of these white things, this has 
more whiteness’ — what is the additional sense in this? For in- 
stance in: ‘This palace is white, this cloth is white, this swan is 
also white’, that which has the greatest whiteness is said to be 
whitest ( Mlatama ). The palace is also white, the cloth is also 
white — what additional information has been given in ’the 
whitest’? Therefore in the tamap suffix, the formation of the sen- 
tence in the above way is inappropriate. The tamap suffix does 
not describe anything more than the tarap suffix. 

This is what is meant to be said: “The tamap suffix is used 
when a particular correlative is not intended to be spoken about 
(i.e. when there is no comparison between two), the tarap suffix 
is used with reference to a correlative (i.e. when there is compari- 
son between two). The secondary word ( upapada ) is used when 
there is a distinction made by a dual number with reference to a 
correlative.” One only is a correlative. ‘Of the two, this is more 
white’ — in this, a third is not acknowledged. For expressing 
specific ascertainment, the first is considered to have a corre- 
lative. There is no expectancy of more than two in comparison. 
There is comparison ol only one simultaneously with reference to 
the other. In using the tamap affix by way of gradation, one does 
not get any additional information. The use of ‘ tarap and 
'tamap' suffix in the sense of graded or comparative value is only 
conventional; it has no regular or proper derivation. It is not 
in accordance with the sense of ‘ tarap and tamap suffix. If 
tarap and tamap indicate graded excellence, so may tarya and 
tamya also. Enough of displaying ability unnecessarily regarding 
a matter a bit of which we have heard from scholars. 

Here it is in order to indicate graded correlatives along with 
‘ ultara' that the tarap suffix has been used. Even if there were no 
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occasion to express correlatives, the usage of ‘anuttamam’ would 
also have borne the same sense. 

So in another Agama, it has been said: 

“There is no one to whom that unspecified Highest Reality 
(< anuttamam ) is unknown which, however, is not known even now 
to the wise who have become perfect in sadhana (spiritual 
praxis).” 17 (Even now means even when so-called jnana has been 
acquired. ) 

Thus the unsurpassable ( anuttara ) is that whose essence is 
absolute Freedom, which is not determined by time, i.e. which 
transcends all temporal concepts, which is an embodiment of 
activity ( kriyaSakti ) 18 . 

The same thing has been said by revered Utpaladeva in the 
following lines : 

“It is only in worldly activity that there is succession, due to 
the Lord’s power of time ( kalasakti ) but there can be no succession 
in the eternal activity ( kriyadakti ) of the highest Lord (which is 
of the nature of vimarSa ) just as there is no succession in the Lord 
Himself” (I.P.K. V. II, 1, 2). 10 

Thus this unsurpassable Reality ( anuttara ) has been explained 
in sixteen ways. In the Trikasara 20 also, it has been said: 

“ Anuttara is the heart (centre) of all. There is a knot in that 
heart. Knowing that knot to be sixteen-fold, one should perform 
one’s actions at ease.” 21 

Similarly, “The knot abiding in the heart can be untied only 
by Anuttara Himself.” 

Notes 

1 . The following form the thirty-six tatlvas or categories of 
existence according to this commentary: 

Mahabhutas (gross physical elements) — 5 (earth, water, air, 

fire, ether) 

Tanmatras 5 ( rupa , rasa, gandha, 

Sabda, sparia ) 

Jnanendriyas 5 

K armendriyas 5 

Buddhi, Manas, Ahamkara 3 

Prakrti 1 

Purusa 1 
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Maya together with her five kahcukas 6 

Suddha vidya 

Isvara * 

Sadasiva 

Anasrita Siva and his Sakti 2 
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2. The Highest Reality cannot be designated as ‘this’ for that 
would only objectify it, whereas the Highest Reality can never be 
objectified. It is the Eternal Subject. 

3. Avindbhavi is that which is necessarily inherent in everything. 
The akalpita or indeterminate is the avindbhdvi, for without the 
indeterminate, the determinate ( kalpita ) cannot exist. 

4. Details of these upayas are given on page 2 1 5 of Tantraloka, 
vol. I. (KSTS ed.) 

5. These four varieties are (1 ) jdgrat-jdgrat, (2) jdgrat-svapna, 
(3) jdgrat-susupti, (4 ) jdgrat-turiya. 

6. This book is not available now. 

6. These paJyanti, madhyamd, etc. are Saktis, and not gradations 
of speech. 

7. The Saktis (powers) referred to arc: 

(1) Aghora Saktis that lead the conditioned experients to 
the realization of Siva. 

(2) Ghora Saktis that lead the jivas towards worldly plea- 
sures and are a hindrance in the way of liberation. 

(3) Ghoratari Saktis that push the jivas towards a down- 
ward path in samsara. 

8. These are: 

(1 ) Para which brings about a sense of identity with Siva. 

(2) Parapara Saktis which belong to the intermediate stage, 
they give a sense of unity in diversity. 

(3) Apara which brings about only a sense of difference. 
These Saktis carry out their function through Aghora, Ghora 

and Ghoratari Saktis. 

9. Visuvat prabhrti = visuvat etc. Visuvat in a general sense means 
middlemost, central. In a specialized or technical sense, it means 
equinox— a point where day and night become equal. The 
idea common in both cases is a central point where two forces 
become equal. Hamsa prana means hamsa-rupi prana. ‘Ham' is a 
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symbolic word for the utterance indicated by prana (exhalation) 
and ‘sah’ is a symbolic word for the utterance indicated by apana 
(inhalation) breath. So ‘ hamsaprana-hmya-visuvat' means that 
central point where both prana and apana are equally balanced, 
the middle-most point where there is neither prana nor apana 
{hamsapranadifunyavisuvat ) , the zero point intermediate between 
prana and apana. It is at such a point that the guru impels the 
consciousness of the disciple in the universal consciousness. 
Prabhrti, i.e. et cetera refers to abhijit. It is also symbolic of the 
meeting point of the prana and apana. The difference between 
the two is that in visuoat, the neutral or zero point comes at the 
end of prana and commencement of apana, whereas in abhijit, it 
comes at the end of apana and commencement of prana. 

10. Sthana-bheda refers to the difference of bahyadvadatanta and 
antaradvadasanta. 

1 1 . Sakala and niskala initiation : 

Sakala initiation is for one who after realization of the Supreme 
wants to remain in the world and help others in their realization 
of liberty. By initiation, the future and past karmas of such a 
disciple are destroyed, but his prarabdha karma (i.e. karma which 
has commenced to bear fruit) is untouched so that he may re- 
main in the physical body in order to liberate other souls. A 
parallel may be noticed in the Bodhisattva of Buddhism. 

Niskala initiation is for one who only wants his liberation and 
is not concerned with the liberation of others. A parallel may be 
noticed in the Pratyeka Buddha of Buddhism. 

For details, see Tantraloka, 15th Ahnika, verse 30 ff. 

12. Yojanikd diksa : In this, the guru unites the consciousness 
of the disciple to a particular tattva according to his desire. Cf. 
“tato yadi bhogecchuh syat tato yatraiva tattve bhogeccha asya bhavati 
tatraiva samastavyastatayd yojayel" , Tantrasara, p. 159. 

13. It is not modified by deSa (space) i.e. it is vyapaka or all- 
pervading, not modified by kala (time) i.e. it is nitya or eternal, 
not modified by any particular akdra or form, i.e. it is viSvdkara 
i.e. all-containing. 

14. Sanya pramata: having the experience of only void. He is 
devoid of I-fceling in respect of the various powers of the senses; 
he is also devoid of the sense of objectivity. He has simply life 
without even the breath. 
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15. The culmination of the Sakti in her visarga or expansion 
consists in aham, of this ‘ a ’ is symbolic of abheda i.e., unity ‘ha' 
is symbolic of bheda or diversity, the anus vara or dot on ‘ha is 
symbolic of bhedabheda i.e. unity in diversity. These three are 
known as para visarga, apara visarga and parapara visarga. 

16. Matsyodari: The belly of the fish keeps throbbing inwardly 
without any external movement. So the I-consciousness keeps 
throbbing without movement. 

17. The wise want to know it by reason, and fail miserably. 
The common people know it instinctively as the ground of all 
existence. 

1 8. Here kriyaSakti includes jhanaSakti also. 

19. There is no succession in I-consciousness. It is uninterrup- 
ted. So it is beyond time. The anuttara is the Lord’s I-conscious- 
ness, and so successionless i.e. beyond temporal concept. 

20. Trikasarasastra is not available now. 

2 1 . The sixteen knots are the following : 

Reality is expressed in (1) prameya or object, (2) pramdna or 
knowledge, (3) pramdtd or subject of knowledge, (4) pramiti 
or non-relational knowledge, i.e. knowledge without subject- 
object relation. Each of these four has four states viz. srsfi , sthiti, 
samhdra and andkhya. Thus altogether, they make up sixteen. 

Text 

From tata id T k on p. 11, 1. H upto vydkhydtam on the same page, 
1. 16. 


Translation 

(Now Abhinavagupta gives three interpretations on kathaiji 
(how) of the verse.) 

(‘ Katham ’ may be taken in the sense of an Instrumental Case 
tritiydrtha. Then its meaning will be like the following:) 

1. In what way ( kena prakarena) is such anuttara to be realized: 
by abandoning the uttara or the world or otherwise? 

(It may be taken in the sense of Nominative Case, prathamartha. 
Then its meaning will be like the following : ) 

2. What is this way? Since anuttara is all this multitude of 
knowledge ( jhdna ), object of knowledge (jheya) (and knower i.e. 
jhata) which meets on all sides mutual opposition consisting of 


Abhinavagupta 


31 


difference, therefore, there are bound to be superiority and in- 
feriority. What is this kind of anuttara with higher and lower 
grade? 

(It may be taken in the sense of Locative Case, saptamyarlha. 
Then its meaning will be like the following : ) 

3. In which way is there anuttara in liberation or even in what 
is supposed to be bondage? Since there is no definite rule regar- 
ding taking the ‘tham' suffix in the sense of any particular case, 
and since it can be taken in a general sense of kind or sort, this 
question beginning with ‘ kalham ’ concerns only kind or sort. 
The word ‘deoa’ has already been explained. 

(Now Abhinavagupta explains sadyah kaulika-siddhidam of the 
verse. ) 


Text 

From kulam sthula suksma etc. on p. 1 1 , 1. 1 7 upto kimaparena 
oagjalena on p. 13, 1. 10. 


Translation 

(First interpretation of kaulika-siddhidarn ) 

‘ Kula ’ is gross [sthula), subtle [suksma), and ulterior [para), 
prana (life-breath), indriya (senses), bhutadi (the five gross phy- 
sical elements) both in a collective sense (i.e. in the sense of 
totality of manifestation), 1 and in the sense of cause-effect. As 
has been said: “By reason of action (only) in collaboration with 
another” (Y.S. IV, 24). 2 

So kula or totality is so called, because Consciousness itself 
abides in the various forms of objectivity 2 [yathdvasthdndt ) 3 by 
means of coagulation 4 and Consciousness itself (voluntarily) 5 
assumes bondage by its own Freedom. It is said: “The word 
'kula' is used in the sense of coagulation and kindred.” [samstyane 
bandhitsu ca ). 6 

Without Consciousness which is Light itself, no entity which 
is devoid of the fight of manifestation [aprakaSamdnarri vapuh) can 
acquire existence. 

Now ‘kauliki' is that which is related to the whole universe 
including the body; siddhi or achievement is the acquisition of 
bliss [dnanda) by turning round [parivrtya ) 7 to have a firm hold 
on that very principle i.e. the light of the universal consciousness 
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(, tathdtoa-ddrifhyam ), in other words, identity with the perfect 
I-feeling of Siva, who is the highest Consciousness and whose 
nature is spanda or the eternal throb of delight in manifestation 

(hrdaya-svabhava-parasamvidatmaka-&va-vimaria-tddatmyam ) . So 'kau- 

lika-siddhidam' is that which enables one to have such achieve- 
ment. In other words, by achieving identity with anuttara, the 
.otality of manifestation becomes like that anuttara itself. 

As has been said in the following lines : 

“By means of negative and positive proof 8 ( vyatireketardbhydm ) 
there is settled conviction concerning the Self ( nijdtman ) and 
objectivity ( anya , lit., the other). Such conviction is known as 
fixity ( vyaoasthiti ), firm standing (pratisthd ), complete attain- 
ment ( siddhi ), and final beatitude ( nirvrtti )■” 

(Interpretation of the word sadyah) 

The word ‘ sadyah ’ is used in the sense of ‘on the same day 
(50 = same, adya= day). As has been said previously, there is no 
fixity of the day or the present (i.e. it is only conventional). 
So, ‘ sadyah ’ in this context means at the same instant. Sameness 
here does not connote sameness of the moment, but rather ter- 
minating in Reality’ ( tattvaparyavasdyi ), for it is in this way that 
the word sadyah is to be understood. Therefore if sadyah is to be 
taken in the sense of ‘at that very moment’, then on account ol the 
limitation of the present moment, the past and future moments 
would be rejected, and thus the present whose life consists in its 
being reckoned relatively with reference to the past and the 
future will also have to be rejected. 

For the kula (total objectivity) that has been described (so 
far ) is the collective whole ( cakra ) of the rays 8 of the divine Sun, 
viz. Bhairava and is of the essence of Light (in its external 
aspect). When, however, that (kula) acquires nirodha (rest, 
stoppage) by identification with the inner supreme Bhairava 
Consciousness, then it is full of the relish of the ambrosia ot 
supreme bliss, is anuttara (transcendent to all aspects and phases), 
beyond space and time, eternal of the form of visarga , 10 and ever- 
risen. The same thing has been said in V adyatantra 11 in the 
following lines : 

“Having retained (within one’s essential nature) ones entire 
group of iaktis (that are extroverted ) and having (thus) drunk 
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incomparably the most exquisite nectar (of Self-realization), one 
should abide happily in that state 12 (of self-realization), unrest- 
ricted by the past and the future.” 

At another place, I have described in detail the non-restrictive 
characteristic of both these times (i.e. the past and the future). 

(Second interpretation of kaulika-siddhidarfi) 

Kaulika- siddhi means siddhi or achievement of definite experi- 
ence of objects derived through kula i.e. by means of the body, 
prana, and puryasfaka. The siddhi (achievement) consists in the 
definite grasp of blue, pleasure etc. (i.e. objective and subjective 
experience) which are completely diverse (lit., whose life consists 
of diversity). Kaulika-siddhidatri, therefore, means that which 
gives i.e. brings about the definite grasp of objective and sub- 
jective phenomena by means of kula i.e. by means of the body, 
prana, and puryaslaka. Indeed it is the body, mind, etc., which, 
through the penetration in them of the energy of the eternal ‘a’ 
i.e. ‘Siva’, and His externalizing Sakti symbolizing ‘ha', the 
energy that is beyond the sphere of time and that mounts the 
intermediate stair of prana etc., which bring about the success in 
the form of the definite perception of the existing entities. 13 As 
has been said, 

“It is rather by coming in contact with the power of the Self 
that the empirical individual is equal to that (i.e. the divine 
Being)” (Sp. K. I, 8). 

Similarly, 

“Resorting to that power (of spanda tattoa ), the divinities, 
Mantra etc., being endowed with the power of omniscience 
proceed to carry out their assigned functions towards the embodied 
ones just as the senses of the embodied ones by resorting to the 
power of spanda proceed to carry out their (specific) functions” 
(Sp. K. II, 1). 

(Third interpretation of kaulika-siddhidatji ) 

Kula means — though kula of the form of Siva-Sakti is close at 
hand, i.e. though it is present in every one, it is not realized by 
all. Siddhi means, according to the principle already described, 
liberation in life itself (in the form of identity with the divine 
consciousness) generating the much sought-after supernormal 
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powers, anima 13 etc. Sadyah means spontaneously without any 
effort or anticipation ( andkalitam ev a) i.e. without contemplation 
( bhavand ) 14 , karana 15 etc. So ‘ kaulika-siddhidam ’ means that which 
brings about liberation in life (in the form ol unification with the 
divine consciousness) generating spontaneously without the 
effort of contemplation etc., the much sought-after powers of 
anima etc. 

As has been said by revered Somananda: 1 * 

“Because of Siva’s being present always, what is the use of 
contemplation, karana etc.?” (S.D. VII, 101 ) 

Similarly, (it is said in the following lines): 

“Having once acquired the knowledge of omnipresent Siva 
with firm conviction through experience (pramana), the scripture, 
and the statement of the guru, there is nothing to be done any 
more by means of karana or bhdvana." (S.D. 5b-6). 

(Fourth interpretation of kaulika siddhidam) 

“ Kaulika means kule-jatd i.e., born or sprung in kula. Siddhi 
means the achievement of the appearance of diversity, beginning 
with the expansion of ‘ ha ’, the expression of Sakti’s delight and 
ending with the evolution of the multitude of external existents. 
That which brings about such achievement is kaulikasiddhidam. 

It is anuttara itself of the nature of eminent Light, which has 
implicitly within itself the expansion of the universe as identical 
with consciousness, 17 that explicitly evolves diversity through the 
abundance of the delight of power issuing from its own unsur- 
passed Freedom. Maya or prakrti which is not Light of Consci- 
ousness ( aprakdSarupam ) cannot be the cause of the manifesta- 
tion of existents. If that is supposed to be of the nature of Light, 
then it certainly is the exalted Lord Bhairava Himself. Then 
what is the use of another snare of words? 

Notes 

1 . Kula or the totality of manifestation appears in three forms, 
viz., gross (sthula), subtle (suksma) and the ulterior (para) either 
as material object or as the body. In the case of the body it is 
known as sthula Sarira, suksma- farira, and para or karana iarira. 
In the sense of cause-effect 3 it means that bhutddi or panca maha- 
bhutas, the five gross physical elements, viz., earth, water, fire, air, 
and ether are the effect of sthula or gross matter, the indriyas or 
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senses are the effects of subtle or suksma matter, and prana is the 
effect of the para or ulterior matter. 

2. This is a quotation from Patanjali’s Yoga-Sutras (IV, 24). 
The full Sutra is as follows: 

tadasamkhyeyavdsandbhihitramapi parartham samhatyakaritvdt. 
i.e. “That, viz. the citta or mind though variegated by innumer- 
able sub-conscious impressions exists for another (i.e. the purusa 
or Self) by reason of its acting in collaboration with another i.e. 
because of interdependently joint causation.” 

3. Yathdoasthanat means that every material object appears in 
its own space, time and form. 

4. ASyanarupataya or ‘by means of coagulation’ means that 
subtle energy of consciousness assumes the solid form of matter, 
but even in that thickened mass of matter, consciousness does not 
lose its nature, even as water in becoming ice does not lose its 
nature. 

5. The kula or totality of matter assumes bondage or limitation 
not by any compulsion, but bodhasoatantryadeva, by the inherent 
Freedom of the divine Consciousness, i.e. the divine Conscious- 
ness voluntarily descends into the limitation of matter. 

6. The double entendre in ‘bandhusu’ cannot be brought out 
in translation. The word ‘bandhu' is derived from the root ‘bandh' 
which means to bind, ‘badhnati manah snehadina iti bandhuh’. A 
kindred or friend is called ‘bandhu' because he binds the mind by 
affection etc. In bandhabhimanat, A.G. suggests that ‘kula' binds 
or limits not only in the sense of matter, but also in the sense of 
kindred or friend. 

7. Parivrtya is a very significant expression in this context. 
Parivrtya means ‘turning round, going back’ to its origin. ‘Pari- 
ortti’ the noun form of the verb ‘pariort’ is a technical word of this 
system. It is defined as 'idantdtmakarri vifvdbhasam ahantdtmani 
purnabhase samsthanam ' — the entire objective manifestation appear- 
ing as ‘this’ abiding in the full blaze of perfect I-consciousness of 
the divine’. The kauliki siddhi comes when the fragment returns 
to the whole, the perfect I-consciousness. The objective pheno- 
mena then appear as a ray of the noumenal Light. 

8. ‘ Vyatireka-itardbhydrji ’ — ‘ Vyatireka ' means exclusion, a negative 
proof, ‘ itara ' means other than vyatireka, i.e. anvaya or positive 
proof. Vyatireka is defined as ‘yadabhave yadabhavah' i.e. it is that 
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where in the absence of one, the absence of the other also occurs. 
'Anvaya' is defined as 'yatsattve yatsattvam' i.e. it is that where in the 
presence of the one, the presence of the other also occurs. 

9. Rays or ‘ raimicakra ’ means iakti-cakra or the collective whole 

of the iaktis of the Divine. 

10. ‘ Anuttara dhruva' is the V or the supreme Siva, the hrst 
letter of ‘aham’. Visarga is the expansion of ‘aham upto the anu- 
svdra i.e. the nasal sound which is marked by a dot on ha in 
aham- Thus ‘a’ in aham represents Siva, 'ha represents Sa ti , 
the anusvdra represents the fact that though Siva is manifested 
right upto earth through Sakti, he is not divided thereby; he 

remains undivided (avibhagavedanatmaka-bindu-rupataya ;. 

Visarga: The very nature of anuttara or Siva-Sakti is visarga 
or expansion which has two aspects, viz., srffi or expansion in 
manifestation upto nara or phenomena and samhdra or return 
movement from phenomena to Siva. The whole cosmic play of 
srsfi-samhara is of the nature of visarga. The visarga is indicated 
in srsfi with two dots above one another (:) and also by the dot 
on aham which is only half visarga. Half of 'ha' is known as fu 
visarga and half of this visarga is anusvdra or bindu (.). 

1 1 . Vadya Tantra is not available now. 

12. ‘ Vartamdne ’ here means svarupaldbhadaidyam i.e. in the state 

of one’s realization of his essential nature. 

13 Anuttara symbolizes V and visarga or Siva’s externalizing 
Sakti symbolizes ‘ha'. The body, prana , etc. cannot bring about 
the definite perception of objects by themselves. It is the energy 
of the inner Divine ‘I’ which by enliving them enables them to 

have objective and subjective experience. 

14. In the non-dualistic Saivagama all these powers are inter- 
preted in the fight of identity with Siva or Bhairava who is our 
own essential Self. Thus 

(1 ) Animd is the power of assimilating the entire manifestation 
to the c it or the Divine Consciousness which is our essential belt. 

(2) Laghimd is the power of discarding all sense of diversity. 

(3 ) Mahima is the acquisition of the sense of all-pervasiveness 

of the Divine. 

(4 ) Prdpti is the power of abiding in one s own essential be . 
(5 ) Prdkdmya is the power of viewing the variety of the woi Id 
as the delightful play of the Divine. 
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(6) VaSitoa is unity-consciousness with all. 

(7) Isitrtva or Ititva is the power of abiding as the Divine 
Consciousness without interruption. 

(8) YatrakSmaoasdyitva is the power of developing iccha- 
iakti characteristic of Siva. 

14. Bhdvana in a general sense includes dharana (concentra- 
tion), dhyana (meditation), samadhi (absorption) ; in a specific 
sense, it means creative contemplation. 

15. Karana is one of the anava updyas in which the aspirant 
contemplates over the body and the nervous system as an epitome 
of the cosmos. 

16. Somananda lived in Kashmir in the ninth century a.d. He 
wrote Sivadfsti, and a commentary on Paratrisika which is not 
available now. He was the great-grand-teacher of Abhinavagupta. 

1 7. The entire objective manifestation exists in anuttara as a 
form of Consciousness or vimaria. 

Text 

From tathd yena anuttarena on p. 13, I. 10 upto oijhatamdtrena on 
p. 13, 1. 17 


T RANSLATION 

Now Abhinavagupta explains 'vena vijhdtamdtrena' of the first 
verse in different ways.) 

(First interpretation of ' yena-oijhatamdtrena ’) 

1 Yena ’ means anuttarena i.e. by which anuttara. 

Vijhdta means viSesena jhata i.e. distinctively known, very well 
known. 

Matrena — This consists of two words mdA-tra. Md means matra 
i.e. manena or pramatmana, meaning ‘by means of the knowledge 
i,of the Self),’ tra means trSnam i.e. palanam or protecting, nourish- 
ing, maintaining or patitva i.e. rulership, guardianship. 

So, trdnam means protection of the pramdta (knower), pramdna 
[ knowledge and means of knowledge ) , prameya (knowable object) 
and pramiti (right conception). So, matra is one that protects or 
maintains by the knowledge of the essential Self pramdta, pramdna 
etc. Therefore, vijhdtamdtram means ‘that anuttara by which the 
above matra is very well known’. 
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(Second interpretation of vijhdtamdtrena) 

That which is very well known i.e. known with firm conviction, 
is already known. Being once already fully known (sakrd-vibhata- 
tmatvat) it is not to be known again. Jhatarndtram means already 
known as on object {jneyaikarupatvat ), for instance ajar, never a 
subject (na tu kaddcit jhdtr-rupam) . So, vijfidtamdtra means that 
which is already known as an object. Similarly, it also means 
maya which is known as an object bringing about diversity. 

Now, oi-jndtamdtram is that in which both the known ( jndtama - 
tra) i.e. objects such as jar etc. and maya have ceased (‘oi’ in this 
context meaning ‘cigala’, i.e. ceased). Therefore, oi-jhdtamatrena 
is that in which objects such as jar etc., are no longer objects 
but being identified with the subject appear as one’s own light, 
and where maya no longer prevails. 

Three ideas have been brought about in the above explanation. 
(1 ) It is anuttara by means of which is maintained that Self 
through which alone exist the pleasures of pramdtd, pramana, 
prameya and pramiti. (2) The Self once recognized one requires 
no further support through bhaaand etc. (3) The object cannot 
replace the subject. That in which the object and mayd do not 
prevail is aijndtamdtra. 


Text 

From khe brahmani on p. 13, 1. 17 upto uktanayena on p. 18, 1.3. 

Translation 

(Now Abhinavagupta offers an explanation of khecarisamata ) 

The meaning of khecari is as follows. That Sakti is khecari, 
who abiding in kha, i.e. brahma (i.e. cit) which is identical with 
herself roams about i.e. functions in various ways ( carati ). This 
khecari in her universal aspect functions ( carati ) in three ways. 
She (as gocari ) brings about a knowledge of objects, (as dikcari ) 
effects movements, such as grasping, relinquishing, etc., (as 
bhucari ) exists in the form of objective existents. Thus this 
khecari exists as gocari in the form of antahkarana (the inner psychic 
apparatus), as dikcari in the form of bahiskarana (i.e. outer senses), 
as bhucari in the form of objective existents, as blue etc., or 
subjective existents as pleasure etc. 
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Similarly, in the individual aspects, the saktis that are known 
successively as vyomacari in the void (of consciousness) in which 
the distinction between subject and object has not yet appeared, 
as gocari in the form of anlahkarana in which there is just ap- 
pearance of knowledge, as dikcari in the form of the outer senses 
suggesting the appearance of diversity in which state there is 
diversity of the knower from the knowable object, as bhucari in 
the form of bhavas or existents in which there is preponderance of 
clear diversity in the objects, are in reality, according to the 
principle enunciated, non-distinct from khecari which abides in 
the essential nature i.e. anuttara. Thus that Sakti of the Supreme 
Lord is only one. As has been said, 

“His Saktis constitute the entire universe, and the great Lord 
is the possessor of all the Saktis." Or according to another inter- 
pretation: “There is only one possessor of Sakti, viz., Mahesvara 
and the entire phenomenal manifestation is the varied form of 
His svatantrya Sakli (sovereign autonomy).” Consequently she 
[khecari) is indicated in feminine gender. 

It would not be proper to have a fixed, regular order or sepa- 
rateness between khecari Sakti whose sphere is the self, gocari whose 
sphere is the anlahkarana or mind, dikcari whose sphere is the 
senses and bhucari whose sphere is external objects, because in 
that case an intimate connexion between them would not be 
possible, and also because as completely separate from khecari, 
they would not appear at all (merely through the activity of the 
senses). 

That very khecari is perceived separately (from the Divine) 
in the form of desire, anger, etc. However, the samatd or same- 
ness of khecari means the perception of her full divine nature 
everywhere (in Sabda or sound, rupa or form and colour, rasa 
or taste, gandha or smell, sparSa or contact) because of her being 
of the nature of perfect Bhairava. Even an iota of the ignorance 
of the nature of the integral anuttara amounts to a contrary state 
of the mind. It is this contrary state that constitutes transmigra- 
tory existence ( samsara ). 

In this state, there is active display of anaoa mala bringing 
about as it does the sense of extreme smallness in oneself because of 
his considering himself as thoroughly imperfect, of mayiya mala 
which is due to perception of diversity which comes about 
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because of the longing for making up (lit. filling) for the limitation 
caused by anava moldy of kdrmo mold which arises because of 
laying hold of the residual traces of good and evil actions done 
under the influence of mayo. 

When owing to the absence of limitation, the aberration ( oai - 
samya ) of the modes of the mind caused by the non-recognition 
of the essential nature ceases, the very states of anger, delusion, 
etc., appear as only an expression of the consciousness of the 
perfect, revered Lord Bhairava Himself. As revered Somananda 
has said: “Siva is that whose very nature consists in the expansion 
of His Saktis" (SivadrsU, HI, 9+)- Similarly, “Whether it is 
the state of pleasure (the expression of sattva) or of pain (the 
expression of rajas), or of delusion (the expression of tamos), 

I abide in all of them as the Supreme Siva” (S.D. VII, 105). 

“In pain also, the purpose is steadiness through the efflore- 
scence of the essential nature by means of endurance” etc. (S.D., 
V. 9). 

Even the states of anger etc., exist because of their identity 
with the wondrous play of the (divine ) consciousness, otherwise 
their very existence would be. impossible (lit., otherwise the very 
acquisition of their nature would be impossible). The divine 
sense-goddesses themselves carrying out the various play (of life) 
are like the rays of Siva-sun. The sense-divinities 1 by combining 
among themselves become of innumerable sorts. They are 
either of terrible or beneficent kinds arrayed for various appro- 
priate purposes ( parikalpita-tattatsamucita-saumya-rudraprakdrah ) 
and employed for terrible (raudra) actions of uccatana 8 and 
mdrana or for gentle, beneficent actions (fantyadirupe.su karmesu) 
and in the mata sdstra 3 etc., are said to be worthy of worship as 
deities according to their division as krtyd* etc. They constitute 
the family of revered Bhairava. As has been said, beginning with: 
“One should assume the crow-faced pose for uccatana” and in: 
“they are the rays of the God of gods and hold the power ol ka 
and other groups of letters.” 

If the real nature of these rays i.e. Saktis is not realized, then 
concealing (tirodadhalyah) the wondrous play of the divine Con- 
sciousness which remains without any differentiation even in 
the midst of differentiations (oikalpe'pi niroikalpaikasdram) , they 
bring about the state of pafus (limited experients) by worldly 


Abhinavagupta 


41 


snare, by means of the multitude of various kinds of letters, by 
means of the ghoratari laklis who carry on their sports (i.e. deoatd- 
tmana) in the form of various kinds of concepts (oikalparupena) 
by entering them (i.e. the limited experients) in the form of fear 
arising from doubt. 

As has been said in the following lines: 

“ Mahaghoras are the deities of the pifhas who delude people 
constantly”, and in : “They push those limited experients down 
and down who are engrossed in objects of pleasure.” And also in : 

“Being deprived of his glory by kala, h he (the individual) 
becomes a victim of the group of powers arising from the multi- 
tude of words and thus he is known as the bound one.” (Sp. K. 
Ill, 13). 

When their real nature is known, then these very mental 
states (such as anger, delusion, etc.) bring about, by the means 
referred to (viz. khecari-samatd) liberation in life itself. As has 
been said: 

“When, however, he is firmly rooted in that supreme spanda 
principle, then bringing the emergence and dissolution of the 
puryastaka entirely under his control, he becomes the real enjoyer 
and thenceforth the lord of the collective whole of the Saktis.” 
(Sp. K. Ill, 15). 

This is what is meant by the knowledge of their (i.e. the states 
of desire, anger etc.) real nature. These states of anger, etc., 
at the time of their arising are of the form of nirvikalpa i.e. they 
are sheer energy of the divine. 

So even when an aberrant thought-construct ( vikalpa ) (such 
as kdma or krodha) arises (which at the time of arising is non- 
aberrant) and is influenced by the varied words which are the 
outcome of the multitude of letters, it is not united with the 
group of the Saktis associated with the multitude of the letters 
so that it cannot annul the yogi’s nature determined by his 
earlier state of nirvikalpa. The thought-constructs are not entirely 
detached from the indeterminate state of consciousness ( niroi - 
kalpa) which is only another kind of vikalpa or thought. It is 
only the indeterminate consciousness ( nirvikalpa ) which by the 
power of its autonomy ( svatantrya ) differentiates from itself the 
various entities ( bhavas ) front which are derived the differences 
of the gross elements ( labdhabhcda-bhutadi ) known as vijnana- 
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cakra and is thus the master or regulator ol it (i.e. the vijnana- 
cakra). 

Therefore, homogeneousness ( simya or samata) of the khecan- 
Sakti constitutes liberation. This homogeneousness (sameness) 
of the khecari fakti is due to the awareness of the essential nature 
of the anuttara (i.e. the unsurpassable Absolute Reality) which is 
constantly present and which arises from the bliss of the recogni- 
tion of the completion of the union of the divine Sakti with Siva, 
and acquires stability by the realization of the consciousness 
of bliss of both (ubhayavimarSanandarudhi ) . 

Siva intent on creativity in the form of expansion by means of 
the energy of the great mantra of the Supreme primal word, viz. 
the perfect I, in union with Sakti, in whom the urge for expansion 
is implicit, and in whom abounds the bloom of the compactness 
of their energy, becomes engaged in the act of creative expansion. 

Now whatever enters the inner psychic apparatus or the outer 
senses of all beings, that abides as sentient life-energy ( cetanaru - 
pena pranalmana ) in the middle channel i.e., susumna whose main 
characteristic is to enliven all the parts of the body. That life- 
energy is said to be l ojas ’ (vital lustre), that is then diffused 
as an enlivening factor in the form of common seminal energy 
{virya) in all parts of the body . 7 Then when an exciting visual 
or auditory perception enters the percepient, then on account of 
its exciting power, it fans the flame of passion in the form of the 
agitation of the seminal energy. 

As has been said: 

“By conversation or contact with the body etc.” 

Of the form, sound etc., even a single one, because of its being 
made, powerful by the augmented vigour referred to previously, 
can bring about the excitement of the senses pertaining to all 
other objects also. Since every thing is an epitome of all things 
for all people, even memory or idea of a thing can surely bring 
about agitation because of the excitement of innumerable kinds 
of experiences like sound etc. lying subconsciously in the omni- 
farious mind. Only well-developed seminal energy {virya) con- 
taining the quintessence of all experiences {paripus(a-sarvamaya - 
mahdoiryameva ) can bring about full development and endow one 
with the power of procreation {pusfi-srstikdri) , not its immature 
state {apurnam) as in the case of a child, or its diminished state 
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( ksinam ) as in the case of an old man. When the seminal energy 
that has been lying within and identical with one’s Self in a 
placid state ( svamayatvena abhinnasydpi) is agitated ( viksobha ) 
i.e. when it is in an active state, then the source of its pleasure 
is the Supreme I-consciousness full of creative pulsation, beyond 
the range of space and time ( adeSakalakalitaspandamayamahavima - 
rSa-rupameva) , of the nature of perfect Bhairava-consciousness, 
the absolute sovereignty, full of the power of bliss. 

Even a (beautiful) figure brought into prominence by the 
meeting of two eyes affords delight only by the device of its union 8 
with the mighty seminal energy ( mahdoisarga-viSlesana*-yuktyd ) 
which stirs up the energy of the eyes (ladvityaksobhatmaka) ; such 
is also the case when the ears hear a sweet song. 

In the case of other sense-organs also, the perception by itself 
(i.e. without its union with the seminal energy) cannot acquire 
full expansion because of the springing up of energy only in the 
sense-organ itself ( svatmani eva ucchalandt). 

So in the case of those in whom the seminal energy has not 
developed {tadvirya-anupabrmhitanam) , in whom the pleasure of 
love that excites the seminal energy as in other cases, is absent, 
who are like stone, to whom the beautiful figure of a charming 
young woman with large and handsome hips, with face moving to 
and fro and with sweet, soft and melodious song cannot give full 
delight. To the extent to which an object cannot bring about full 
excitement to that extent it can provide only limited delight. If 
there is complete absence of delight, it only spells insentiency. 
Engrossment in a profuse delight alone excites the seminal energy 
and that alone signifies a taste for beautiful things ( sahrdayata ). 
Excessive delight is possible only to those whose heart is expanded 
by seminal energy which has the boundless capacity to 
strengthen sensibility and which is established in them by 
repeated association with objects of enjoyment. 

In grief also, there is the same wondrous experience of delight 
(to those who have khecari-samya ). Whatever pleasure is derived 
from one’s wife and son, the pleasure which is animated by semi- 
nal energy', and which abides in the heart (antarvyavasthitam ) , 


* ViSUfapa in this context means not separation but union: viiefcna Utfanam 
i.e. uniting in a definite characteristic way. 
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when contrary to all anticipation ( bhamnd-asadria ) there is an 
apprehension of the loss of the loved one aroused by tears and 
shrieks, that very pleasure becomes the cause of grief ( ksobhatma - 
kam) and when that grief reaches its climax ( oikdsam dpannam ) 
and one thinks that that pleasure will not be experienced any 
longer, then owing to despair ( nairapeksya-naSa ) the nature of 
that grief is suddenly turned into distinct joy ( camatkriyatma ) 
(owing to the expansion of the essential nature or khecari-samya ), 
so it has been said : 

“Even in grief, by the expansion of the essential nature etc.” 
(S.D. V, 9). 

When there is the dissolution of prana and apana (marudadi), 
in susumnd which, as the central channel, is full of the storage of 
the energy of all the senses, then one’s consciousness gets entry 
into that stage of the great central susumnd channel where it 
acquires union with the pulsation of one’s Sakti ( nijaSakti-ksobha - 
tddatmyam), then all sense of duality dissolves, and there is the 
perfect 1-consciousness generated by the abundance of the 
perfection of one’s own inherent Sakti. Then by one’s entry into 
the union of Siva and Sakti ( rudrayamalayogdnupraoefena ) which 
consists in the bliss of their essential nature ot manifestation and 
by one’s complete integration (viilesana) with the expansive How 
of the energy of the great mantra of perfect I-consciousness, there 
is the manifestation of the akula or anuttara (absolute) Bhairava- 
nature which is beyond all differentiation (nistaranga) , unalter- 
able and eternal ( dhruvapadatmaka ) . 

In the case of both sexes sustained by the buoyancy of their 
seminal energy, the inwardly felt joy of orgasm ( antahsparSa 
sukham ) in the central channel induced by the excitement of the 
seminal energy intent on oozing out at the moment of thrill ( kam - 
pakale sakalavirya-ksobhojjigamisdtmakam) is a matter ol personal 
experience to every one. This joy is not simply dependent on the 
body which is merely a fabricated thing. It at such a moment it 
serves as a token of remembrance of the inherent delight of the 
Divine Self ( tadabhijhdnopadeSadvarena ) (i.e. if at such a moment 
one realizes khecari-samya ), one’s consciousness gets entry in the 
eternal, unalterable state ( dhruvapade ) that it realized by means of 
the harmonious union ( oiSlesana ) with the expansive energy of 
the perfect I-consciousness which constitutes the venerable 
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Supreme Divine Sakti ( pardbliaftankarupe ) who is an expression 
of the absolutely free manifestation of the bliss of the union of Siva 
and Sakti denoting the Supreme Brahman. It will be said later 
that ‘one should worship the creative aspect of the perfect I- 
consciousness’ (P.T., Verse 29b). 

It is rightly said, “As the great banyan tree lies only in the 
form of potency in the seed, even so the entire universe with all 
the mobile and immobile beings lies as a potency in the heart of 
the Supreme” (P.T. Verse 24). 

Similarly, “This is the achievement of the reward of mantra. 
This is the union of Siva and Sakti. By the practice of this, one 
achieves the power of omniscience.” (P.T. Verse 35). 

At another place also, it has been said: 

“O goddess, even in the absence of a woman, there is a flood 
of delight, simply by the intensive recollection of sexual pleasure 
in the form of kissing (lit. licking), embracing, pressing etc.” 
(V. Bh. Verse 70). 

The above has been said in the following sense : 

Even when the contact with a woman is intensely remembered, 
that is reflected in the sexual organ ( tatsparSa-kfetre ) and in the 
central channel which is the channel pertaining to the natural, 
supreme Sakti ( madhyama-akrtrima-paratmaka-saktindlikapratibim - 
bitah). Then even in the absence of contact with an actual 
woman {tanmukhyasaktasparsabhaoe'pi) the intensive memory of 
the contact excites the seminal energy pertaining to contact 
with women which lies in it (in the central channel). In this 
connection, it has been said, “At the time of sexual intercourse 
with a woman, complete union with her is brought about by the 
excitement which terminates in the delight of orgasm. This only 
betokens the delight of Brahman which in other words is that 
of one’s own self.” (V.Bh. Verse 69). 

Further, “By love, one should understand the achievement 
pertaining to Kula.” 

The eminent, venerable Vyasa has also said: 

“Every womb is my great Sakti ( mahal-brahma ). I deposit the 
semen in it. From that occurs the birth of all beings, O son of 
Bharata.” (Bh. G. XIV, 3). 

The venerable Somananda also says in his commentary (on 
Paratrisika ) : 
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“The question of the Devi in amorous union with Bhairava 
though pertaining to para-sambandha 9 was put to Bhairava from 
the standpoint of mahat 10 and antarala 11 sambandha in complete 
harmony with parasambandha.” 

Enough of this long introduction to the esoteric teachings of 
Trika-scripture. So, according to the principle set forth above, 
this is what is meant by the first verse, that it is anuttara which 
gives kaulikasiddhi and which if understood brings about khecari- 
samya. 

Notes 

1. The activities of the senses as they occur are known as 
indriya ortti and lead only to worldly activities, but if they are 
given a turn towards higher consciousness, they are transformed 
into indriya-Sakti and are known as karanefvari, marici-cakra, etc. 

2. Uccdfana and ma.ra.na : Employment of a mantra by which a 
person is completely distracted is known as uccatana and a mantra 
for killing a person is known as rndrana mantra. 

3. This is a system of Tantra teaching doaitadvaita. 

4. Krlya is a goddess with whose help tantrikas destroy the 
enemies. 

5. Kala here means the Sakti of letters. 

6. This cryptic sentence of Abhinavagupta defies translation. 
The following ideas are involved in this sentence. 

(1) Siva is of the nature of ‘samanya-prakaSa-spandana i.e. 
is full of the pulsation of general creativity. 

(2 ) Sakti is of the nature of stimulating the general potential 
creativity of Siva into vifesa-vimarsa-maya spandana i.e. into 
specific manifestation of iabda or sound, rupa or form and 
colour, rasa or flavour, sparSa or touch, gandha or smell. 

Therefore the union of both is a sine qua non of the rich variety 
of manifestation. 

(3) This union bespeaks the expansion of ‘a’ kala of anuttara. 
The first stage is the Santa-virya or only prakaSa of Siva. Second 
is the stage of si '.maria or rich variety of manifestation. 

(4) The Absolute is androgynous in nature. The male 
principle is represented by Siva and the female principle is 
represented by Sakti. It is out of the union of the two that 
there is manifestation. 
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7. This means that it contains the ojas or vital lustre of sabda 
(sound), rupa (form), rasa (savour), gandha (smell), s part a 
(touch). 

8. ViSlesana here means viSesena flesah, definite junction or 
union. Mahdvisarga-viilesana is a technical word of the system 
which means that all joy arises by union with the perfect 
I-consciousness. 

9. Para sambandha or the relation between the teacher and the 
taught is that in which the teacher and the taught arc both Siva. 

10. Mahal or mahdn sambandha is that in wltich the questioner is 
Sadasiva and the answerer is Siva. 

1 1 . Antardla sambandha is that in which the questioner is Ananta- 
bhattaraka and the answerer is Sadasiva. 

Exposition 

There are four important points in the long commentary of A.G. 
on this verse, viz. (1 ) What does the dialogue between the Devi 
and Bhairava actually mean? (2) The connotation of Anuttara, 
(3) What is kaulika-siddhi?, (4) The concept of khecari-samatd. 

We may take up these points one by one. 

1 . What does the dialogue between the Devi and Bhairava 
mean? ‘ Devi uvdca’ means, ‘The Devi said’ i.e. put a question, and 
Bhairava uvdca means ‘Bhairava answered’. Does this refer to 
some remote past in which there was a dialogue between the 
Devi and Bhairava? What does the past tense connote ? Who is 
the Devi? Who is Bhairava? 

A.G. says, “ Paraiva ca samvit ‘Devi’ ityucyate". The Devi is none 
other than the Supreme Divine Consciousness which is not an 
abstract idea but living, throbbing Conscious Power, or Energy 
(Parasakti), the Supreme Verbum (Paravak), constantly pulsat- 
ing as ‘I’ {aham vimarSa). And the question is nothing but Self- 
reflection. As A.G. puts it, “Tat paiyanti-madhyamdtmikd svdtmdnam 
eoa vastutah paras amvidatmakam vimrSati.” The Devi while appear- 
ing as paSyanti and madhyamd knows Herself to be the Supreme 
Consciousness. 

Who is the questioner? A.G. reveals the following answer : “Aham 
eva sd paravagdevi-rupaiva sarva-vdcyavdcakdvibhaktalayd evam uvdca.” “I 
myself as the same Supreme Divine Speech-power undifferentiat- 
ed from all words ( vacaka ) and their referents ( vacya ) spoke thus.” 
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A.G. says: Eoam paramarthamayatvat parameSvarasya cittattoasya, 
yadeoa avibhdgena antarvastu sphuritam, tadeva paiyantibhuoi oarna- 
pada-odkya-oibhajayisayd pardmrstaiji, madhyam&pade ca bhedena 
sthitam vastupurvakam sampannam yaoat oaikharyantam ‘anuttaram 
katham ’ ityadi bhinna-mdyiya-varna-pada-vakya-racanantarn. 

“So, the inner content i.e. question-answer which appears in 
the consciousness of the highest Lord in an undifferentiated way 
because of its being the highest truth, is thought of, in the 
paiyanti stage, with a desire to put it in the apportionment of lettei , 
word and sentence, is posited, with a sense of separateness in the 
madhyamd stage, and is finally expressed, in oaikhari stage, in 
mdyiya form i.e. in gross speech consisting of letter, word and 
sentence.” 

At the para or highest stage, there is neither question nor answer . 
There is simply Truth. It is only when it is to be revealed that it 
assumes the form of question and answer and is expressed in 
words. 

Finally, A.G. sums up the issue in the following words : Etava- 

deva atra tatparyam — svdtmdsarvabhdvasoabhdvahsvayamprakdsamdnah 
svdlmdnam eva svdtmaoibhinnena prainaprativacanma prasfr-prativaktr- 
svatmamayena ahantayd camatkurvan oimrsati. 

“This is all what is meant to be said here. Self who is the 
natural state of all existents, w'ho is self-luminous, amusing Him- 
self with question-answer which is not different from Himself, 
and in which both the questioner (as Devi) and the answerer 
(as Bhairava) are only Himself, enjoys self-reflection.” 

So the divine dialogue is, in the ultimate analysis, a spiritual 
monologue, a sort of self-reflection, self-recollection. 

This also solves the enigma of the past tense. At the para or 
supreme level, there is the eternal I ruth wliich is timeless. So 
there is neither question nor answer, neither past nor present, nor 
future. It is only Reality shining in its own light. Reality, not 
static, but dynamic, pouring itsell out (prasara , visarga) in mani- 
festation, throbbing with self-expression. It is only when the 
Truth of the para level is to be described or revealed that it 
descends to the paSyanti level, embodies itsell in the form of the 
Devi, and the divine dialogue starts. So ‘ uvaca ’ or reference to 
the past is logical, not chronological. 

2. The connotation of anultara. 
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A.G. has explained the concept of anuttara in sixteen ways from 
different points of view. In his Laghuvj-tti, A.G. gives the gist 
of the connotation of anuttara which covers all points of view. 
“Uttaram utkfs(am uparivarti, tacca jatjapeksayd grahakarupam. Tasya 
tu ciddtmanah svaprakaSasya na grdhakdnlaram astiti anuttaratvam. 
Tena anuttaram samvidrupam soda saroatravabhasitam purvaparadesa- 
kalavihinam anapahnvaniyam” (L.V., pp. 1-2). 

“ Uttaram means higher, superior. In comparison to the insen- 
tient, it is the subject or experient. Hence uttaram means 
higher, superior. Since, of the self-luminous Consciousness, there 
is no other experient, since it is the universal Experient, therefore, 
is it anuttara. Therefore, anuttara is the supreme Consciousness, 
eternal, omnipresent, beyond time and space, undeniable 
Reality.” 

3. Kaulika-siddhi : 

A.G. interprets kaulika-siddhi from two points of view, the 
extroversive and the introversive. 

From the extroversive point of view, kaulika-siddhi means l kulat 
dgata siddhih' , i.e. achievement of definite experience of objects 
like jar, a piece of cloth, etc., derived from kula. ‘Kula’ means 
' prdnadehddih' prdna, body etc. So ' kaulikasiddhidarri' means 
pranadehadeh dgata siddhih bhedaprdndnam nilasukhadindrji nikayarupd 
iam dadati iti, i.e. that which brings about definite and certain 
objective experience like blue and subjective experience like 
pleasure, through prana, manas, body etc. (to the empirical 
experient). Does the mind-body complex bring about this 
experience by itself? No, the mind-body complex is only the 
medium. It is anuttara, the unsurpassable Reality that brings 
it about through the medium of mind-body. “ Sariradayo hi jhagiti 
anuttara-dhrusa-visarga-virydvekna akalakalitena pranddimadhyama- 
sopdndrohenaiva bhdodndrji tathdtvaniScaya-rupdm siddhirfi oidadhate." 
Indeed it is the body, mind, etc. which through the penetration 
in them of the energy of Siva and Sakti, the energy that is beyond 
the sphere of time, that mounts the intermediate stair of prana 
etc., that brings about the success in the form of the definite 
perception of the existing entities.” 

So kaulika-siddhi is definite perception through the medium of 
kula or mind-body complex, brought about by anuttara. 

From the introversive point of view i.e. from the point of view 
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of the return movement, kaulika-siddhi means the following: kula 
means the totality of gross, subtle, and subtlest manifestation. 
This is only congealment of the Supreme Consciousness hule 
bhava kauliki siddhih' i.e. it is th e siddhi pertaining to the total com- 
plex of gross, subtle manifestation. Siddhi here means tathatva- 

dardhyam parivHya dnandarupam-hrdayasvabhdoa-parasamvidatmaka- 

SivammarSatdddtmyarp. tdm siddhitp. daddti.” 

“ Siddhi or achievement is the acquisition of bliss by turning 
round to have a firm hold on that very principle, i.e., the Light of 
Universal Consciousness ; in other words, identity with the perfect 
I-feeling of Siva who is the highest Consciousness and whose 
nature is spanda or the eternal expression of His delight in mani- 
festation.” It is anultara which brings about such achievement. 

4 The concept of khecari-samata : 

The main objective of Devi’s question is khecari-samata. This 
is the focal point round which the entire dialogue between the 

Devi and Bhairava revolves. 

This is a compound word, the components of which are ( ) 
khecari and (2) samatd. We have, therefore, to understand the 
connotation of these two words. Let us, first of all, take up the 
word khecari. * Khe n is the locative case of kha which means sky, 
void, or brahman. In this context, it means ‘ brahman ’ (the 
Absolute) and carl means that which moves about. As A.G. puts 
it “Khe brahmani abhedarupe sthitva carati iti khecari,” “ khecari is that 
which, while stationed in brahman or the Absolute in indistinguish- 
able unity, moves about.” In other woras, khecari is the dynamic 
divine consciousness. It is this divine Consciousness-Power that 
in manifestation appears in the form of the empirical expenent, 
when she is known as vyomacari, in the form ot the psychic 
apparatus, when she is known as gocari, in the form of the outer 
senses, when she is known as dikeari, in the form of the objective 
existents, when she is known as bhucari. 

At the empirical level, every experience, whether it is a matter 
of perception such as sound, form, savour, etc., or a subjective 
state of mind, such as kdma (passionate longing) or krodha (wrath) 
appears as distinct in its own right, having nothing to do with 
the Universal Consciousness. When it is viewed in this light, i.e., 
as something in its own right, clamouring imperiously for its 
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gratification then it is khecari-eaisamya i.e. contrary to the actual 
nature of khecari. 

When, however, all perceptions and subjective states of mind 
like kama and krodha are regarded only as an expression of khecari 
or the Divine Consciousness, when they are viewed subspecie 
aeternitatis, then even these states throw back the mind of the 
aspirant in the sweet embrace of the Divine ; then they serve only 
as liaison between the human and divine consciousness. 

As A.G. puts it, “Saiva khecari kama-krodhadirupataya. vaisamyena 
laksyate ; tasyah samatasarvatraioa paripurna-bhairaoasvabhdudt.” 

“When kama and krodha are viewed only as aberration of the 
mind, then they constitute khecari-oaisamya or heterogeneity of 
khecari. The samatd or homogeneousness of khecari consists in 
viewing every object and state as the nature of integral Bhairava. 

Again “svarupdparijhdnamayatadoaisamya-nivrttau maldbhavdl krodha- 
mohadivrttayo hi paripurna-bhagavadbhairavabhattdrakasamviddtmika eva.” 
“The vaisamya or disparateness of khecari is due to the ignorance 
of the essential nature of anuttara or the Absolute. When this 
ignorance is removed, then all limitations of the empirical con- 
sciousness disappear and with the disappearance of these limita- 
tions, even krodha, moha etc., appear as of the nature of the perfect 
divine Bhairava-consciousness.” 

By khecari-samatd, the aspirant feels divine Presence everywhere, 
in every object, in every state, even in passion and wrath. It is 
an attitude which has to be constantly maintained. His whole 
outlook on life is changed. 

In this context, A.G. examines the question of sex. Sex is 
usually considered to be only a biological phenomenon, only an 
animal instinct having nothing to do with the Divine, and is 
looked down upon with monkish disdain. A.G. turns his tantric 
microscope upon the problem and examines it with shattering 
candidness. According to him, sex is only a microcosmic aspect 
of a macrocosmic divine creative energy. The thrill of sex is only 
a pale reproduction of the thrill of this divine creative energy. 
The divine creative energy radiates from the union of Siva and 
Sakti. It has to be borne in mind that Siva and Sakti are not 
two separate realities, but only aspects, the prakdia and oimaria 
aspect of one Reality, and their union is a sort of hermaphroditic 
or androgynous union. 
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In the mammalian kingdom, energy is stored in the central 
channel of the spinal column which is the generating, storing as 
well as the distributing centre. According to A.G. whatever is 
taken in, whether in the form of food or perception (e.g. sound, 
visual awareness of form, savour, contact, etc.) is converted 
first in the central channel in the form of ojas (vital energy ) ; 
then this ojas is converted into seminal energy (virya) which 
permeates the whole body. All reproductive and creative func- 
tions are performed by this energy. Whether it is the enjoyment 
of good food, beautiful scenery, sweet music, entrancing poem, 
the embrace of a dear one, everywhere it is this energy that is at 
play. It is the representative of the divine energy ( khecari ) on the 
physical plane. Even passion, anger, grief, owe their life to that 
divine energy. When that energy is used as a distinct form of 
mere physical, chemical, biological or psychic energy, then it is 
khecari-vaisamya, the heterogeneity, the disparateness of khecari. 
When everything is viewed and used as a form of divine 
energy, as 

A motion and spirit that impels 

All thinking things, all objects of all thoughts 

And rolls through all things 


then it is khecari-sdmya ; then it is the homogeneousness of khecari. 
This khecari-sdmya leads to liberation, liberation from the octopus- 
like hold of the sensuous life. 

“ Khecari-samyameva moksah. Tat ca anuttara-soarupaparijhdnameva 
satatoditam parameioarydh tivdtmani sarnghatfasarndpattydubhayavimar- 
iadnandarutjihi." 

“Homogeneousness of the khecari-iakti constitutes liberation. 
This homogeneousness of the khecari-Sakti is due to the awareness 
of the essential nature of the anuttara which is constantly present 
and which arises from the bliss of the recognition of the comple- 
tion of the union of the divine Sakti with Siva.” It is not simply 
the knowledge of energy qua energy that brings about liberation, 
but the constant awareness of the energy in close embrace with 
the Divine that brings about the miracle. 

» Anumdtramapi aoikaldnuttara-svarupdparijndnameva cittavrttindm 
vaisamyam. Sa eva ca sanisdrah. 
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“Even an iota of the ignorance of the nature of the integral 
anuttara amounts to a contrary state of the mind. It is this con- 
trary state that constitutes transmigratory existence.” 

How does khecari-samya bring about liberation? The answer is 
“by transformation of the mind.” Khecari-samya does not mean 
locking oneself up in a room and meditating for a few minutes. 
It means awareness of the Divine every minute in the hum-drum 
routine of life. When the divine Presence is felt constantly whether 
one is eating, drinking, sleeping or looking into office files, when 
the whole life becomes yoga, then is it khecari-samya. Then the 
mind of the aspirant is completely transformed. Khecari-samya is 
that wonderful alchemy which transmutes the gross psychic 
element of the aspirant into the solid gold of divine consciousness. 
There ensues the miracle of the dissolution of the human con- 
sciousness into the divine consciousness. Thenceforth, it is not 
he that lives, but it is his Lord that lives in him. In his L.V., 
A.G. interprets khecari-samata as avikalpatvarri, purnatvarji and deoi- 
rupatvam, as consciousness free of thought-construct, integral 
and divine. 


Text 

ETAD GUHYAM MAHAGUHYAM KATHAYASVA 
MAMA PRABHO 

Translation 

“Tell me this secret, this greatest secret, O Lord who are my 
very Self ( mama sva)” or: “Tell me ( kathayasva ), O my Lord 
( mama prabho ) this truth which, though largely unhidden ( maha 
aguhyarfi), yet remains a secret.” 

Commentary 

Text 

From guhyam aprakatatvat on p. 18, I. 5 upto tasya dmantranamdt- 
mana eva on page 20, 1. 19. 


Translation 

This is a secret mystery, because of its not being evident for 
though it abides in guha (cavern) or may a in which the essential 
nature remains unknown, it is not evident. 1 Moreover, it is 
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largely unhidden, for it is known to everyone as the source of 
delight. (In its ultimate analysis), it is the goddess Suddhaoidya 2 
herself who abides undivided in the different states of knower 
(subject), knowledge, and knowable (object). The three-corner- 
ed one, 8 however, becomes in the state of mdyd, percipient ot 
differentiation which is excessively reflected therein. Maya also, 
being the source of the emanation of the universe, is actually 
divine knowledge ( Suddhavidya or Sioaoidya ) itself. Therefore, 
according to the principle enunciated, this Suddhaoidya or divine 
knowledge, when not known in this aspect, is called mahdguhd 
(the great cavern), because of her being three-cornered in the 
form of knower etc. (that appear as different) on account of her 
exalted state of nondifferentiation being concealed from view. 
In the Trika Sastra, 5 she alone (viz. Suddhavidya mdyd) is, actually 
the object of worship as the three-cornered divinity. 

It has been (rightly) said: 

“She is the three-cornered great spiritual truth ( maha-vidya ) 
of the three aspects (Siva, Sakti and nara), the abode of all joy 
(whether external or ciddnanda), the substratum of universal ex- 
pansion i.e. both subjective and objective {visargapadam) . There- 
fore, she should be worshipped in all the aspects of pramata 
(knower), pramdna (knowledge and means of knowledge) and 
prameya (objects of knowledge). Similarly, “The one divine Light 
who permeates in pramdna, prameya {art ha) and pramatd never 
sets i.e. is ever present.” 

Now in this great cavern of Mdyd whose heart is full ot pure 
divine wisdom (. Suddhavidya ) which is the vast creative movement, 
the origin of the emergence of the entire universe, the return 
movement in the form of ma-ha-a that occurs by its own inherent 
dynamism of delight is, indeed, a great secret. By means of this 
secret it is intended to indicate that there is a return movement 
from objective manifestation indicated by ‘ma’ {nara) and ‘ha 
{Sakti) towards the essential nature (of the Self) which ends in 
the repose of Self-consciousness which signifies divine Freedom 
or in other words uninterrupted Bhairava- Consciousness indica- 
ted by ‘a’. Of manifestation, the delightful form of the energy 
of the natural, innate mantra known as para oak (the Supreme 
divine utterance) is I {aharji). As has been said: 

“The repose of all manifested phenomena in the Sell is said 
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to be I-consciousness.” (APS 22) i.e. the real I-feeling is that 
in which in the process of withdrawal, all external objects like 
jar, cloths etc., being withdrawn from their manifoldness come to 
rest or final repose in their essential, uninterrupted anuttara 
aspect. This anuttara aspect is the real I-feeling {aham-bhaoa) . 

This is a secret, a great mystery. 

In the process of expansion, the changeless, unsurpassable, 
eternal, reposeful venerable Bhairava, is of the form ‘ a which is 
the natural, primal sound, the life of the entire range of letter- 
energies (sakalakaldjdla-jiuanabhuta h ) . He in the process of ex- 
pansion assumes the ‘ ha ’ form (the symbol of Sakti), for expansion 
(visarga) is of the form of ‘ha’ i.e. Kundalini* Sakti, and then he 
expands into a dot symbolizing objective phenomena ( nara 
rupena) and indicative of the identity of the entire expansion of 
Sakti 7 (i.e. the entire manifestation) with Bhairava. (Thus the 
expansion is in the form of aham or I. After this A.G. describes 
the return movement of manifestation in the form of ma-ha-a ); 
Similarly, the lowest part or the last phase of objective mani- 
festation ( rn or nara ) with its three powers 8 whose life consists 
of the trident of the para, parapara and apara Sakti, in its return 
movement through its union ( viflesana ) with that visarga, viz. 
l ha’ Sakti, gets its entree into anuttara, i.e. ‘a’ which is the funda- 
mental unalterable stage. This will be clarified proximately. 

Thus there is a-ha-m in expansion and ma-ha-a in withdrawal 
or return movement. 

(A.G. now sums up the mystery of mahaguhya :) 

In the ma-ha (make i.e. in the great Reality) which is the 
highest bliss as described earlier, that which is ‘a’ according to 
the previously described principle, that ‘a’ is the mysterious secret. 
This is the great secret, this is the source of the emergence of the 
universe. Also by the delight emanating from the union of the 
two (viz. Siva and Sakti), it is clearly manifest ( aguhya ) inasmuch 
as it is the delight of all. 9 

(Now A.G. interprets sva mama prabho :) 

‘Sva mama ’ means ‘my very self’. ‘ Prabho' is a form of address 
and means, by bringing about such wonderful manifoldness, 
you are indeed capable of appearing in any form. A form of 
address connotes the face-to-face presence of the addressed one 
towards the addressor or his identity with him. So, it has a 
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greater connotation than an ordinary noun. As has been said, 
“An address has a greater connotation than a mere noun. I 
have conclusively proved it in my ‘Sri Purvapaftcika . 10 

‘Etat kathaya' or ‘tell me this’ means that though this truth 
is undifferentiated in the form of the Primal Creative Sound 
(paravdk), yet kindly put it in a series of well-knit sentences in the 
stage of paSyanti, etc. As has been said earlier, 

“The Lord Himself assuming the role of teacher as Siva and 
disciple as Sadasiva etc.” 

It has been decisively shown earlier that there is identity bet- 
ween venerable para and paSyanti etc. 

The word ‘mine’ indicates an object ( idaipbhdoa ) related to an 
individual subject (pratyagatma-sambandhitvasya ) . The secret that 
is implicit in this relation is that ‘m-ha-a’ is really speaking ‘ a-ha-m’ . 
In ‘this appears to me’, the quintessence of the idea of appear- 
ing is I-consciousness 11 (jat bhasanam tasya oimarSah ahambhaoai- 
kasarah). The I-consciousness ( a-\-ha-\-m ) from the point of 
view of the return-movement of the subject ( bhaoa-pratyupa-samha - 
ranamukhena) to the subject is m-\-ha-\-a as has been said eailier. 
As has been said, 

“The ascertainment of a definite object as ‘this amounts to its 
relational reference to (lit. resting in) the essential nature of the 
Self. This reference constitutes I-consciousness ( aharji-oimarSa ).” 

At another place also (it has been said): 

“The determinate knowledge (adhyavasaya) in the form ‘this is a 
jar’ transcends the limitation of name and form of the jar and is 
(really speaking) a form of the jnanaSakti of the highest Sovereign, 
and shines as the Self (i.e. as one with the self), and not apart 
as an object denoted by the word ‘this (I.P.K., I, 5, 20). 

It has been rightly said by revered Somananda in his com- 
mentary (on Paratrisika) : 

“The vowel ‘a’ is pure Siva”. 

The same idea has been described by me in detail. 

(Now A.G. gives another interpretation of ‘soa-mama’ taking 
it as one word, and by analysing it into {su-\-a+mama ) . ) 

‘Su’ means suffhu i.e. duly, aptly, V means avidyamanam i.e. 
not present i.e. absent; ‘ mama ’ means oiSvarp i.e. the universe. 
So ‘soa-mama’ means to whom full of I-consciousness the universe 
(as something apart) is simply nothing. The life of the possessive 
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case consists in denoting the possessed as something different. 
'ViSva' or the universe which is qualified by the possessive case 
'mama' i.e. ‘mine’ is not (denoted by 'a' in sti-\-a-\-mama ) any 
thing apart from ‘I ’. 12 

Though the yogis initiated according to other systems (i.e. 
Sankhya-Yoga and Buddhism) or the vijfianakala and the pralaya- 
kevali (according to our own system) do not have the idea of 
‘ mama ' in a certain state (e.g. in the state of samadhi or absorption), 
yet there is the residual impression in them which has the ten- 
dency for difference; on awaking into their previous state, owing 
to the residual impression becoming active, it grows into I-con- 
sciousness identified with the body. In order to remove even the 
residual trace, the prefix 'su' has been used in the sense of 'susfhu' 
(duly, aptly ) . 

As has been said by myself in a hymn : 

“That thought, viz. ‘Nothing is mine’ by which the senseless 
creatures are reduced to wretchedness incessantly, that very 
thought viz. ‘Nothing is mine’ means to me ‘I am everything’. 
Thus I have attained a lofty position”. 

(Another interpretation of ‘sva mama' by means of a bahuvrihi 
compound from the point of view of Siva : ) 

“Sva mama' may be analysed into su-\-ama-\-ma. ‘Su’ stands for 
‘ sobhana ’ i.e. excellent; ‘ama’ means knowledge, 'ma' means manam 
or realization. Now a bahuvrihi compound is thus formed out 
of these three words, 'su — sobhanma amena manam yasya sa svamama’ . 
Thus 'svamama' is one who, being His own Light itself, through 
excellent knowledge ( Sobhanena amena ) has realization {manam 
i.e. avabodha ) by means of the knowledge of non-dualism derived 
from the communication of the highest truth ( amena i.e. para- 
marthopaddadvayatmana jhanena), knowledge which is free from the 
slightest trace of the foul stain of dualism ( Sobhanena dvaitakalahk- 
ahkanakalusyaleSadunyena ) . 

(From the point of view of Sakti :) 

Now, 'ama' is one who knows (amatiti). This is taken as one 
word and means the goddess Parasakti who moves freely in all 
fields of knowledge. This ‘ama’ is a-\-ma, 'a.' has a negative force, 
meaning avidyamcina i.e. not present, and 'ma' means 'mana' i.e. 
both knowledge or jhana and its absence i.e. ajhana, i.e. who is the 
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ever-present substratum of both 13 (nityoditatoat) . That goddess is 
known as ama. 

(From the point of view of jiva or the empirical individual 
based on bahuorihi compound within another bahuorihi compound, 
e.g., 1. suiobhana amdyatra 2. tasyam sdyasya:) 

She is ‘su' i.e. excellent being ever present. (This gives the 
explanation of ‘soa’-\-‘ma'. Now remains ‘ma' of the phrase 
‘svamama’). The remaining ‘ ma ’ implies may at . Now, ‘sva mama ' 
means: “He in whom even in mayd, i.e. even in the ordinary life of 
pramana (knowledge) and prameya (i.e. object of knowledge) su 
ama i.e. the excellent ama as described is always present.” Thus 
there is a bahuvrihi compound within another bahuorihi. What it 
means is that the Highest Lord even in the ordinary life consisting 
of pramana etc., is always endowed with His highest Sakti, being 
nondual. (Since there is no difference between the Devi and the 
Lord, ) addressing the Lord means addressing Herself. 

Notes 

1. In his L.V., A.G. says, “ nanu grdhakarupam saroasya hrdaye 
sphurati tatra kirn praSnena. Satyam sphuritamapi na tattvato hrdayan- 
gamibhutam. hrdayangamibhavena oina bhdoamapyabhdoena rathydgame 
tpiapamadioat ." 

“Well, does not Reality shine as the perceiving Experient in 
the heart of all? Then what is the relevance of a question about 
it ?” “True”, says A.G. “though it shines in everyone’s heart, it 
is not intimately assimilated by the heart as existent. So though 
present, it is as if non-present, just as the grass and leaves on the 
path of someone who passes on in a chariot (though present 
are not noticed by him).” 

2. ‘ Suddhavidya' in this context does not mean the Suddhaoidyd 
tattva, the fifth category in manifestation. It means the pure, 
divine knowledge or Sivavidya. 

3. Suddhaoidyd becomes ‘trikona’ or three-cornered in manifesta- 
tion. The three corners are pramata, pramana and prameya , i.e. 
the experient, experience and means of experience, and object 
of experience. Vide the illustration of trikona or trifula : 
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Trikona or the triangular form of manifestation 


Siva-vidya 


Siva 


Pramata or 

Experient Iccha or Will 


Pramana or 
Experience 

Sakti 

jfiana 



Prameya or 
object of 
experience 

Nara 

kriya 


TriSula or three-pronged Reality 


Siva 

Pramata-Iccha 


Sakti 

Pramana 

jfiana 



Nara 

Prameya 

kriya 


Anuttara pervading all 

4. The triangular form of maya is symbolic of cavern in which 
the secret of manifestation is hidden. It is also symbolic of the 
female or generative organ. Therefore, mdya has been called 
' jagat-janana-bhUh “the source of the emanation of the universe.” 
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5. The Sastra is called trika, because it deals with three aspects 
of Reality, viz. pramdtd-pramdna-prameya or icchd-jhdna-kriya or 
Siva-Sakti-Hara or para-par dpara-apara. 

6. In Sarada script ‘ha’ is written as r which resembles the 
form of Kundalini. 

7. In the process of sfsfi or manifestation, V symbolizing Siva 
expands into ‘h’ symbolizing ‘Sakti’, and terminates into m 
or the anusvara or dot over ‘ ha' which completes the process of the 
expansion or manifestation. The ‘ bindu ’ (dot) or anusvara over 
‘ha' represents the fact that though Siva is manifested right upto 
the earth through Sakti, he is not divided thereby, he remains 
undivided; his expansion or manifestation in the form of Sakti 
remains identical with Him. 

8. The three Saktis are icchd , jhana and kriyd. ‘Aham’ is sym- 
bolic of srsfi or manifestation, ma-ha-a is symbolic of sarjihdra or 
retraction; ‘a’ indicates Siva, ‘ha’ indicates Sakti and m indicates 
‘nara’ i.e. manifestation right upto the earth. The return move- 
ment is from nara to Siva or ‘a’. 

9. A.G. interprets mahaguhya in three ways here: (1 ) Maha+a 
-f guhyam. In the great blissful manifestation, the presence of ‘a’ 
of anuttara in all its phases is a great mystery ( guhya ). (2) Mahd+ 
guhyam : Siva-vidya in the form of Maya — the great cavern is the 
source of all manifestation. This is another great mystery. (3) 
Mahd+aguhyam: Though a great mystery, it is not entirely be- 
yond experience, for the identity experienced in the union of 
male and female and in the union of the experient and the 
experienced object is well known to everybody. 

10. This book is not available now. 

1 1 . Any experience without its relation to an experient would 
be meaningless. 

12. Sasfhi — the possessive case denotes the possessed as some- 
thing different from the possessor as in the word ‘raja-prdsada , 
the king’s palace, palace is something different from the king, but 
the universe is not anything different from Siva or I. 

1 3. This hints to that plane of Sakti where jhana, ajhdna and 
their cessation — all abide in samvid or divine consciousness. 

Introduction to the second verse (p. 20-21 ) 

The next verse by gathering up the substance of the many 
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questions raised in one and a half verses above is meant to clench 
the issue. 


Text 

HR DAY ASTH A TU YA SAKTIH 

KAULIKI KULANAYIKA/ 

TAM ME KATHAYA DEVESA 

YENA TRPTIM LABHAMYAHAM // 2 // 

Translation 

O Lord of all the gods, tell me about that kauliki Sakti who re- 
sides in the heart (i.e. in consciousness), the Sakti who is the 
chief source of the entire manifestation and who is the presiding 
deity of all manifestation so that I may have full satisfaction. 

Commentary 

From sarvasya on p. 21,1. 1 upto uttaru ehu anutula on p. 23, 1. 4. 

Translation 

(Interpretation of hrdayastha ) 

Hrdayastha = hrt-\-aya+stha. Hrt is the supreme conscious base 
of all objective experiences like blue etc., and subjective experi- 
ences like pleasure etc., and also of the empirical experients condi- 
tioned by the body, prana and buddhi. Ay a (plural of ay a) means 
knowledge of manifold, varied objects like jar, cloth etc., brought 
about by its own freedom. Stha means this scintillating Sakti 
abiding in them. So ‘ hrdayastha ’ means the scintillating Energy 
abiding in the knowledge of varied objects brought about by the 
supreme conscious base of all objective and subjective experience 
and experients by its own freedom. 

(Interpretation of Kulanayika) 

(On the plane of anutlara) 

Kulanayika means who is the presiding deity ( ndyika ) of kula 
i.e. body, prana, pleasure etc., in other words of objects, experience 
and experients. She is called ndyika, because it is she who brings 
into manifestation all objects of experience, experience and 
experients ( Sanra-prana-sukhadeh sphurattadayini ), the vital energy 
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of the collective whole of Brahml and other goddesses ( brdhmyddi - 
devatacakrasya mryabhutd). On the plane of Sakti, she is the 
innermost core of the entire sensory and nervous system ( nikhild - 
ksand$icakrasya madhya-madhyama-rupa) , and on the plane of nara, 
she is the female and male generative organ, the source of all 

production ( jananasthdna-karnikd-lihgdtmd ) . 

(The following is the interpretation of Kauliki:) 

1. Kauliki is one who though immanent in all manifestation 
(subjects and objects) is herself akula i.e. transcends it ( kule-bhavi 
akularupa kauliki ) . 

2. Or one who abides in but is akula (i.e., sheer con- 

sciousness ( cinmdtra ) distinct from kula or manifestation) is ‘kaula 
(i.e. Siva). She in whom this kaula or Siva abides in identical 
form is kauliki. The entire range of manifestation (kula) abides 
as such because of its being rooted in the light of akula (i.e. 
Siva). 

As has been said, 

“But by coming in contact with the power of the Self, an in- 
dividual becomes equal to that” (Sp. K. I. 8). 

Similarly: .... 

“Resorting to that power (of spandatattva) , the divinities 

‘ mantra ’ etc. together with the sacred formulae which serve as 
their indicators, being endowed with the power of omniscience 
proceed to carry out their assigned functions towards the embo- 
died ones just as the senses of the embodied ones by resorting to 
the power of spanda proceed to carry out their (specific) functions 
(Sp. K. II, 1). 

DeveSa is a form of address, meaning, the Lord of the gods, 
Brahma, Vi?nu, Rudra, etc. j 

Instead of ‘tarn me kathaya’, the reading in revered Somananda’s 
commentary is ‘tan me kathaya ’, and he explains ‘ tat as therefore 
( tasmat ) or it may mean ‘Tell me that by which I may attain the 
satisfaction of the highest bliss i.e. I may enjoy the freedom deri- 
ved from the bliss of the highest non-dualism.” There is also 
another reading ‘brajami’ instead of ‘labhdmi . (The meaning in 
both readings is the same.) 

By the word ‘ aham ’ or I in ‘ labhdmyaham ’ is always to be under- 
stood ‘the life and soul of all experients’. Having understood by 
the teaching the nature of I as described, one obtains the satis- 
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faction of knowing oneself as the Divine, the satisfaction of com- 
plete I-consciousness. This has already been made clear before. 
The revered Somananda has also interpreted ‘hr day a in his com- 
mentary as : 

“ Aya or advancing (of the mind) i .t.jhana or knowledge in the 
hrt or the Supreme centre of consciousness.” 

“Abhinava has composed this commentary on the question 
(of the Devi) which elucidates the essence of Trika for cutting 
asunder inevitably ( ha(hat ) the knot of may a existing in the ether 
of the heart, for the mind which is engrossed ( saktarri ) in des- 
troying for ever the mayic ignorance which is the root of all ill 
( aJioa ), the mind in which Siva has penetrated ( Sivena nivetitam) 
and which is a thirst for drinking the nectar of the bliss of Siva.” 

In order to open the entire treasure pertaining to the question, 
Bhairava said. The sense of the past tense in ‘said’, has already 
been explained. What is the use of repeating it again? Bhairava 
is one who sustains and maintains the universe (indicated by 
‘bha\ from the root ‘bhr’, meaning to sustain, to maintain) and 
who sounds the great mantra of Self-consciousness, i.e. who has 
constantly the awareness of Self (indicated by ‘ rava ’ or sound in 
Bhairava). Only here the predominance is that of Saktiman 
(i.e. Siva) from the point of view of the return movement (of 
His expansion) in the form of ma-\-ha-\-a which has already been 
described earlier . 1 This will be made clearer further on. So, the 
following is the purport of the introductory part of the dialogue. 

The initial spanda of Samvit or divine Consciousness 

“The divine Supreme Consciousness-Power not different from 
Bhairava on the point of expansion according to Her essential 
nature, is said to be supreme icchdSakli (Voluntary Power). Her 
actual expansion as jiidnaJakti (cognitive power) assumes the 
parapard or paiyanli 2 form and as kriyaiakti (conative power) the 
apard or madhyama 3 form etc . 4 

The nature of the question 

Now, the inquiry about the nature of pardfafcli who expands in 
the form of the universe is said to be praJna or question. The 
Devi who is that very Sakti is the initiator of the question about 
Her (i.e. pardtakti). 

The consideration of the nature of this expansion is said to be 
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the most excellent organ of speech ( para-vaktra ) and that consists 
of both question and answer. 

That very organ of speech constitutes the return movement 
pertaining to absorption beginning with ‘m’ i.e. th ejiva (empirical 
individual) who has limited consciousness ( aparasamvitterarabhya ) 
reaching the inner Sakti i.e. (parapara-samoitti) 'ha' ( antastardm ) 
and finally getting absorbed in the compact mass of bliss of the 
highest consciousness — anuttara or ‘a' at once (parasatfioid-ghana - 
nanda-samharakaranam muhuh). 

Bhairava in whom the entire expansion of the universe is in- 
volved inwardly abides as the perpetual responder. As the dual 
process of expansion and retraction is beyond time, therefore, 
this question-answer is the truth that is of uniform nature. 5 Tltis 
is para sambandha 6 associated with anuttara. My revered guru 
Sambhunatha has already expounded it as the pith and core of 
Trika Sastra. 

Notes 

1 . In srsfi or expansion, it is Sakti who has the predominance, 
in sarrihara, or the return movement, it is Saktiman or Siva who 
has the predominance. 

2. PaSyanti retains the truth of unity of the para Sakti and con- 
tains the germ of diversity of the apara Sakti. Hence she is called 
parapard i.e. para+apara (the supreme cum non-supreme). 

3. Madhyama is that stage of expression in which diversity has 
commenced in a subtle form. Hence she is called apara or non- 
supreme. 

4. ‘etc.’ includes oaikhari in which theie is complete diversity. 

5. There is no difference between the question and answer at 
this stage. The question itself is the answer. In the empirical 
level of reality, the questioner is one, the responder is another; 
the question occupies one moment of time, the answer occupies 
another. At the empirical level, there is succession in expansion 
and retraction. At the met-empirical level, it is akrama, succession- 
less, beyond time. That level is the domain of eternity— time- 
lessness. Hence there is no dualism of a questioner and a respon- 
der, a question and an answer. It is the heartbeat of Reality 
sounding the eternal aye of creative activity. 

6. Parasambandha is the highest relationship between the ques- 
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tioner and the responder. In this, Siva Himself is both the 
questioner and the responder. 

There are other five kinds of relationship between the ques- 
tioner and the responder. They are given below: 

1 . Mahan sambandha. In this, the questioner is Sadasiva and 
the responder is Siva. 

2. Antarala sambandha. In this, the questioner is Anantabhatta- 
raka, and the responder is Sadasiva. 

3. Divya sambandha. In this, the questioner is Nandakumara 
Rsi and the responder is Anantabhattaraka. 

4. Dinyddioya sambandha. In this, the questioner is Sanatkumara 
Rsi and the responder is Nandi. 

5. Adioya sambandha. In this, both the questioner and the 
responder are human beings. 

Text 

SRNU DEVI MAHABHAGE 
uttarasyApyanuttaram / 3 / 

KAULIKO’YAM VIDHIRDEVI 

MAMA HRDVYOMNYAVASTHITAH / 

KATHAYAMI SURESANI 

SADYAH KAULIKASIDDHIDAM / 4 / 

Translation 

Listen, O most illustrious one, ‘the anuttara or the unsurpassable 
one is the unsurpassable even of the proximate one’ or ‘ anuttara 
means even the answer amounts to no answer . The plan of crea- 
tion in accordance with kula abides in the ether of my heart. I 
am revealing unto you, O goddess, that which brings about 
spontaneous fulfilment pertaining to kula* 

Commentary 


From deni iti ... on p. 23, 1. 1 1 upto ucyate on p. 24, 1. 12. 

Translation 

The word ‘Deni’ has to be interpreted as has been done pre- 
viously. 
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(First interpretation of mahabhagd) 

She who has the supreme one i.e. Siva as her aspect. 

(Second interpretation of mahabhagd) 

The word bhdga has to be derived in this context from the root 
‘ bhaj ’ which means to partake of, to adore. Here, it is taken in 
the latter sense. So mahabhdgd means ‘she who being adored 
according to the instruction described and about to be described 
gives the great divine power’. 

(Third interpretation of mahabhagd , the word ‘ bhdga ’ being 
used in the sense of portion) 

Mahat = the great one i.e. Anasrita Siva who is known as the 
great one; bhdga = a portion, a fraction. So mahabhagd means 
she of whom the celebrated great one, i.e. Anasrita Siva is just a 
portion, for she enfolds within herself the initial one also of the 
entire thirty-six categories. 

(Fourth interpretation of mahabhagd) 

She whose portion is mahdn i.e., buddhi category. Mahan has 
been called a portion from the distributive or analytic point of 
view (‘ vibhagakalapeksi ’). It is the divine Sakti herself who is a 
compact mass of consciousness that is called buddhi in the matter of 
settling in their proper forms of different objects and actions 
brought about by her own freedom. As has been said by revered 
Somananda : 

“In the sphere of differentiation ( aparasthitau ) i.e., at the 
level of man where differentiation prevails, she ( paraSakti ) is 
known as buddhi which in its subtle all-pervasive condition is 
always the innate ( sahajam ) universal consciousness of Siva.” 
(S.D.I, 26-27). 

(Fifth interpretation of mahabhagd ) 

‘Bhaga’ may mean difference or separation. By the ‘matup’ 
suffix, the word ‘bhaga’ means that which has difference or sepa- 
ration i.e. a separate entity. In separate entities, ascertainment 
is made by differentiating one thing from another. Though 
pure ascertainment of objects (prasdddtmaka-visaya-nikayo ) i.e. 
the indeterminate aspect ( nirvikalpa ) of buddhi does not touch 
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i.e. does not concern itself with the pleasant and unpleasant 
aspects of the different objects present in the world, yet that 
buddhi (in its determinate or savikalpaka aspect) brings about the 
perception of objects as separate from one another. It is uni- 
versally admitted that there is a flow of the attribute of sattva in the 
case of the pleasant states of buddhi, for the pleasant states of 
buddhi are of the form of dharma (righteousness), aiSoarya (power 
or sovereignty), jhana (knowledge), and vairdgya (freedom from 
worldly desires). If one gets entrance into the deepest layer i.e. 
in the prathamabhdsa or the initial, indeterminate state even in the 
pleasant aspect of buddhi, then through that he will find himself 
perpetually in the domain of supreme bliss underlying that 
aspect. 


(Sixth interpretation of mahabhagd) 

Mahabhaga may be analyzed into maha+a-\-bhaga. * Maha * 
means jagadananda i.e. that bliss which is entirely uninterrupted, 
perfect, integral, independent, expression of divine Freedom; ‘a’ 
means ‘ isat ’ or slight; ‘bhaga’ means fraction. So mahdbhagd 
means the Devi of whose jagadananda, bliss, only a slight fraction 
is available (to people). Whatever happiness there is in life, that 
is possible only by entering the Universal Creative Energy 
(visargaSaktau) who is the highest abode of the Supreme bliss. 
It appears in small limited measure (in life) only because of the 
visargaSakti not being realized in her internal essential aspect. 

Bhattanarayana has given expression to the same idea (in his 
Stavacintamani ) : 

“All the delight that is noticed in all the three worlds (viz. 
bhava, abhava and atibhava ) is only a drop of whose delight, to that 
God, the ocean of delight do I bow.” (St. C. Verse 61 ). 

(Seventh interpretation of mahabhagd) 

Mahabhaga may be interpreted as ‘ma-ha-a bhdgah yasyah sa 
mahabhagd' i.e. she who betakes herself to that form which has 
been declared by the previous principle as ma-ha-a is mahd- 
bhagd. What is meant to be said is that the delight of the highest 
Lord which expands in the form of ‘ aham ’ is the essential form of 
Sakti, and that is the nature of revered para. 
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Commentary 

From ata eva on p. 24, 1.12 upto prasaktanuprasaktya on p. 25, 

1 . 21 . 


Translation 

Therefore that highest goddess hears everything. Abiding as 
she does in the form of the power of hearing, she has that sover- 
eign power ( svatantrya ) which consists in effecting congruous and 
suitable connexion by blending all sound in a meaningful whole — 
the sound which is clear to the ear but is only a succession of a 
mass of confused vibrating syllables. Without this power of effect- 
ing congruous connexion, an experient though hearing parti- 
cular words lost in confused buzzing sound says, in common 
usage ‘I am not hearing them’. 

An object of sense-perception which is merely confused buzzing 
sound without its being blended in a sensible whole is also said to 
be ‘heard’. This is the common usage. But in reality, the con- 
fused sound only enters the ear; it does not enable the listener 
to grasp the words denoted by the sound and therefore it remains 
only a confused mass of sound ( tatha bhavet ), for being different 
from the words, it is merely buzzing sound. When it is intended 
to enunciate the words, then there cannot be the production of 
confused sound, for there is no ground for it. When there is the 
desire to speak sensibly, then there is the enunciation of clear 
words, and with the enunciation of clear words, there is no occa- 
sion for indistinct, confused sound of the same kind. Those very 
words when they are not clearly enunciated and so cannot be 
knit into a meaningful whole are said to be mere confused sound. 
For one attentively intent on knitting the words in a sensible 
whole, there may be clear comprehension to some extent. There- 
fore in such a case, it is the congruous connexion of the words 
which can be of use. It is the goddess parafakti (the supreme 
creative power) who brings about the congruous connexion. 
It has been rightly said, 

“Mantra, Mantramahesvara etc. resorting to that power etc.” 
(Sp. K. II, 10). In fact “hears, sees, speaks, seizes” etc. are only 
aspects of the goddess alone. As has been said by the Divine in 
Vedanta: 

“That by which one (i.e. the experient) knows colour and form 
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(rOpa), taste, smell, contact, sound, the pleasure of sexual inter- 
course is this Self alone. What remains in this world (which is 
not known by the Self)?” (Ka{ha U. II, 3). 

Hearing does not mean simply lending the ear to some con- 
fused, loud utterance of words. Siva Himself thus laid down in 
Svacchanda Sastra on the occasion of the division of japa (repeat- 
ing a mantra in a murmuring tone) : 

“That which is heard only within oneself is known zsupdmtu 
japa.” In this the Self alone hears in madhyama stage, not any- 
body else.’ 3 This is what is said. 

When the organ of utterance ( sthana ) and the mode of arti- 
culation ( prayatna ) are distinctly marked, then with the junction 
and separation of the teeth and the lips, even words uttered in 
very low tone may be audible to a person sitting very close and 
there would arise the contingency of the japa becoming saiabda 
i.e.japa with audible words. It has been said: 

“That which is audible to others is known as saSabda japa”. 
In uparpSu japa ( air a ), there is no particular advantage even to a 
man who is sitting close by, for it will be inaudible to him. 
Another person may notice the movement of the tongue and the 
junction of the lips (of the performer of the japa), yet he cannot hear 
him, for the words are not audible externally (vamasya bahiralmala- 
bhabhdodl), for the japa is being performed only in the madhyama 
stage. Only the performer can hear it ( atmana eoa Sravanam sydt ) . 

By the impact of air, clear words are effected, but the impact 
is not so strong as to make it audible externally. Even the move- 
ment of lips in this japa does not enter the stage of marked utter- 
ance of words, but is confined to itself till that japa lasts. If the 
movement of lips, hands, etc., occurring at that time (i.e. at the 
time of japa) is stopped and in its place there is distinct articula- 
tion by means of the organs of utterance, and in the effectuation 
of words, if there is soft or loud production of sound in succession 
so as to be audible near or far, then it is, in every way, heard by 
others. Then it will be sound of the level of oaikhari. Enough of 
elaboration of this incidental reference. 

Notes 

1 . Pardbhaffdrikd is the very power of learning. She hears every- 
thing that is ever uttered in the universe. 
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2. Her sovereign power ( svdtantrya ) consists in sahkalandnu- 
sandhana. Sankalana means effecting congruous and suitable 
connexion of distinct sounds and anusandhana means blending 
them in a definite, meaningful whole. 

3. What is meant to be said is that in upamiu japa, even the 
aspirant carrying on the japa cannot hear the mantra with his 
physical ears. ‘He hears it within himselt only means that he 
experiences the mantra as a spanda or throb of his self-experience. 

Exposition 

The Devi is none other but the Sakti of Bhairava Himself. 
A.G. gives seven reasons why the Devi is called mahdbhagd. Now 
A.G. says that there is an esoteric meaning in asking her to hear. 
She is the power of hearing itself. While others cannot make out 
anything from confused, buzzing sound even though it is heard 
by the ear, she can always make out the sense of all sound whether 
it is clearly pronounced or is only indistinct, confused sound. 

Text 

From saiva parameSoari on p. 25, 1. 22 upto srnu devi iti on p. 28, 

1 . 11 . 


Translation 

That very supreme goddess who hears everything has by the 
form of address (viz.,‘ O goddess, listen’), clearly been indicated as 
Sakti. Everything in the universe is of the form of nara, Sakti 
and Siva. 1 Therefore everything in the universe consists of the 
triad. That, which is only confined to itself (as an object), is 
insentient and comes chiefly under the category of nara, as foi 
instance, ‘the jar is lying (on the ground).’ The above has refer- 
ence only to the third person ( prathama purusa ) which is left to 
be supplied after the first and second person ( Sesah ). 

That which appears even as ‘this’, when addressed, becomes 
completely enveloped with the I-feeling of the addressor. The 
‘thjs’ which is different from the addressor, when addressed as 
‘you’, becomes a form of ‘Sakti . In ‘you are standing this is the 
meaning of the second person, and the principle of addressing viz. 
as I am standing, even so this is standing. Ordinarily, the I 
( ahambhava ) of the other person is different from the ‘I’ ol the 
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person who is to address, but in the process of addressing, the 
addressor assimilates the delightful autonomy of the addressed 
characterized by I-feeling to his own, and considering it as iden- 
tical with the uninterrupted delight of his own I-fceling starts 
addressing him. In this light, he is addressing him in the true 
sense of the second person. This sense in which the addressor and 
the addressed, though different, become one in the addressing is 
indicative of the pardpara goddess (whose characteristic is identity 
in diversity). 

(On the other hand) in the freedom of the uninterrupted de- 
light of I -consciousness completely independent of any reference 
to anything else, expressed in the form T am standing’, it is in 
every respect ( sarvatha ) the revered para (highest) Sakti* that is 
at work. In that lies the pre-eminence of the first person. As has 
been said, “Since I transcend the perishable and also the 
imperishable, therefore, am I known as the highest purusa i.e. as 
the first person.” (Bh. G. XV’, 18). 

Here the verb ‘ asmi ’ (am) has been used with reference to T, 
the first person, to indicate its pre-eminence over both the 
perishing and the imperishable. 

Here in every case, it is not the limited I identified with the 
body that is referred to. The limited I (identified with the body) 
being an object of the senses is obviously incompatible with that 
(the real, unlimited I). Thus this (i.e. unlimited) I is of the 
nature of the self-luminous Siva. Therefore of the (universal, un- 
limited) Consciousness ( bodha ) which is self-luminous, there is 
neither any diminution nor augmentation. Both diminution and 
augmentation being of the nature of aprakasa cannot be an aspect 
of the Light of Consciousness (lit., cannot enter consciousness). 
The middle state which is only relative to the state of diminution 
and augmentation is also nothing. Therefore the notion of I 
which is inseparable from the universal consciousness of Siva (tad- 
bodhavicchedartipa) and free from all relativity is not applicable to 
situations of augmentation, diminution, and the middle state bet- 
ween these indicated by thisness, i.e. objectivity and absence of 
objectivity (i.e. the state of funya or void). The notion of you i.e. 
the second person which, though indicative of separateness, is 
actually similar to that of I. “Therefore both you and I are des- 
cribed as genderless” (i.e. they are used for both genders). The 
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application of number etc., i.e. dual and plural of these words 
according to the usage depending on the enumeration or differ- 
ence of the body is appropriate from the point of view of para- 
para Sakti in the dual and apard-Sakti in the plural. The difference 
determined by the Sakti of the Divine Freedom is considered as 
one in the case of several bodies which can be traced in such 
usages as ‘we two, you two, we all, you all.” 

Augmentation etc., being associated with the body cannot 
be even figuratively employed in the case of consciousness, for 
diminution and augmentation cannot be reasonably applied to 
consciousness. 

“Everything is an epitome of all”. According to this uni- 
versal principle, even the insentient third persons ( naratmano 
jadd api ) shedding their insentiency can become entitled to the 
use of second and first person ( Sakti-Saivarupabhajo bhavanti), for 
instance, in ‘listen, O mountains’, the third person has been treat- 
ed as second person, in ‘of mountains, I am Meru’, the third 
person has been treated as the first person, in ‘I, Caitra am speak- 
ing’ the first person has been treated as the third person. The 
second person which pertains to sakti, can by shedding its Sakti 
character, acquire the aspect of the third person, for instance, 
in ‘you whose fear has vanished, are fortitude (lit. the power of 
fortitude) itself’, ‘you’ not being used as a form of address has 
appropriately acquired the aspect of the third person. Usage like 
'bhavan' (you) with particular, subsequent use of words like 
‘padah, guravah ’ (revered one) which are used only in the case of 
another person, being used as third person which is characteristic 
of nara is fairly recognized. The second person also which is cha- 
racteristic of Sakti, shedding its particular use acquires the aspect 
of first person which is characteristic of Siva, for instance, “O 
dear friend (female friend), O loved one, thou art I” is an accept- 
ed usage. The first person also characteristic of Siva, shedding 
its aspect of first person which is cit, betakes to the aspect of the 
third person characteristic of nara or second person characteristic 
of Sakti. In the following expressions, “Who am I?” “This one 
am I,” “O I”, “Fie to me,” “Oh to me” etc., the uninterrupted 
autonomy of I is subdued, and it is chiefly the separate ‘this one’ 
that becomes predominant. In such a case, it is as if separateness 
characteristic of apara Sakti, in other words, nara rupa or third 
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person that becomes prominent. In ‘O I’ etc., Siva contacts the 
throb of pardpard Jakti (i.e. enters the sphere of second person). 
But in such cases, the preceding state acquires the succeeding 
state without transgressing its previous nature . 3 Thus the third 
person characteristic of nara can clearly mount to the stage of 
the second (the Sakti stage) and even to the first person (i.e. 
Siva stage) but the contrary course of mounting cannot be 
admissible . 1 

Each of this triad without giving up its nature, becomes of three 
forms, viz. singular (Siva -bhdva), dual (Sakti-Maoa) and plural 
(nara-bhava). It has been said, 

“One thing becomes dual, and after becoming dual, it becomes 
plural.” Of one and the same thing, when it is only one, then it 
connotes the nature of Siva, since there is no other as counterpart. 
When there is a counterpart, then it is the nature of Sakti. In 
the case of many denoting difference, there is the nature of nara. 
Thus we have ‘ghafah’, one jar denoting oneness, and thus Siva- 
bhava, ‘ghafau, two jars, denoting Sakti -bhdva, ‘ghafdh’, many jars, 
denoting the aspect of nara. In a copulative compound (dvandva 
samdsa) in which the members, if uncompounded, would be in 
the same case and connected by the conjunction ‘and’, we have 
an example of many things forming a sort of unity, thus denoting 
Siva, e.g. ‘ gha(apa(apdsdndh’ (jar, cloth, stones). In a verb also, 
e.g. ‘tiffhati’ (one is standing or sitting) denotes Siva: ‘tis that ah’ 
(two are standing or sitting) denotes Sakti, 'tisfhanti’ (many are 
standing or sitting) denotes nara. In fact, the entire manifesta- 
tion is the expansion of kriydSakti brought about by one alone (i.e. 
by Siva). As has been said: 

“By reducing the many (i.e. the nara-rupa and Sakti-rupa to 
one (i.e. Siva-rupa) who is there who will not be liberated from 
bondage?” 

Therefore, when the third person (nara), the second person 
(Sakti) and the first person (Siva) are used together, simultan- 
eously there is the absorption of the lowerin the higher and higher, 
because it is the higher that contains the truth of the lower, e.g. 
in 'sa ca tv am ca tis (hat hah (he and you are standing), the number 
of the verb l sthd’ (to stand) is used in the second person which 
indicates that the third person (nara) has been absorbed in the 
second (Sakti). In 'sa ca toarri ca aham ca tisfhamah’ (he, you and 
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I arc standing), the verb Histhdmah' which is the plural number 
of the verb in the first person has been used even for the third and 
the second person which is indicative of the fact that the third 
and second person are absorbed in the first. It is only this state 
of complete understanding, the essence of the residual traces 
of the innate, perfect I-consciousness which is followed by the 
grammarians in their descriptive rules. Similarly, even in local 
dialects, e.g., the language (e.g. Pali) used by the Buddhists or 
used in Andhra or Dravidian region, this manner alone or speech 
and meaning (lit. expressed by words) which originally follows 
the instinctive feeling of the heart, conveys by its delightful 
impression this form (viz., the form of nara, Sakti and Siva) of 
understanding. 

As has been said by myself: 

“That is no speech which does not reach the heart directly. 

So in every way, this kind of comprehension is innate. As has 
been said: “Without the form of nara, Sakti and Siva ( fair ), there 
is neither word, nor meaning, nor mental movement.” In Malini- 

vijayatantra also, it has been said: 

“As the one Sakti of Siva ( sambhoh saktirekaiva Sahkari ) abides, 
presiding over the entire class (of words, in first, second and 
third person), even so has she been related unto you.” (M.V. 
Ill, 34). 

In Tantrasamuccaya also, it is said: 

“This universe is established always and is in every way in- 
volved in third person {nara), second person (Sakti) and first 
person (Siva) both in the dealings of worms and the all-knowing. 

Thus this universe consisting of the third, second and first 
person ( nara-Sakti-Swatmakarri ) has been explained according to 
the teaching of the traditional clear comprehension. This all- 
inclusive order of experience {sarvamsahah pratipattikramah ) con- 
sisting of the third, second and first person has been manifested 
by the free will of the highest Lord. So enough of elaboration of a 
topic which can appeal to the hearts of only a few people who have 
received the teaching from a guru, who are of refined taste, who 
are weU-read (fit., who have heard from the learned people a 
great deal), and who have been purified by the descent of the 
Supreme grace. So, ‘listen, O goddess’ has been explained. 
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Notes 

1. In the context of trika or triad, viz., Siva, Sakti and nara, 
* nara ’ represents all objective phenomena from the earth upto 
mayd; ‘Sakti’ represents Suddhavidya, Isvara, and Sadasiva, and 
‘Siva’ represents Siva and Sakti. 

2. In the first person, it is the pardSakti that is at work. From 
the point of view of the triad, first person is the state of Siva. In 
the second person, it is the pardpard Sakti that is at work. So, the 
second person, from the stand-point of the triad is the state of 
sakti. In the third person, it is the apara Sakti that is at work. So 
the third person from the standpoint of the triad is the state of 
nara. 

3. The meaning is that the Siva- aspect abides in the Sakti- 
aspect, and the Sakti-aspect abides in the nara-aspect. Thus the 
Siva-aspect pervades all of them. 

4. The rtara-rupa first rises to the Sakti-r;7/)a and then to Siva- 
rupa. It cannot rise to Siva -rupa, leaving aside the intervening 
Sakti-rfl/>a. 


Exposition 

A.G. has tried to show that when Bhairava in the first person 
addresses the Devi in the second person, it should be understood 
that the Devi is not different from Bhairava. In order to prove 
this point, he has given a number of examples of the usage of 
speech in which the second person is assimilated to the first, and 
the third to the second. A.G. has been at pains to prove that these 
kinds of usages in speech in all languages are not a matter of mere 
accident or convention, but serve as a pointer to the metaphysical 
truth, viz. that Siva and His Sakti are one, that just as in gram- 
mar there is first the singular number, then the dual and finally 
the plural, that just as in speech, there is firstly the first person, 
then the second and finally the third, even so in manifestation, 
the singular number and the first person are symbolic of Siva, the 
dual number and the second person are symbolic of Sakti and the 
plural number and third person are symbolic of nara or objective 
phenomena. Further, just as the third person has to surrender 
itself to the second, and the second to the first in order that they 
may be used together, so also the pramey a (object) or nara has to 
surrender itself to pramdna (knowledge ) or Sakti, to be known, and 
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pramana has to surrender itself to pramdtd (knower) for its final 
fulfilment. 


Commentary 

From uttarasyapi on p. 28, 1. 1 1 upto ityuktam on p. 33, 1. 21. 


Translation 

That which is said, viz. how it is the anuttara of uttara is the 
answer of Bhairava. 

(Different senses of uttarasyapyanuttararji) 

1. As has been said before (viz., everything is the epitome of 
all), the proximate one ( uttaramapi ) is also identical with the non- 
proximate (anuttara). It cannot exist otherwise. Therefore, the 
proximate also setting aside its character as proximate becomes 
non-proximate. The text reads, ‘uttarasyapi anuttaram' . ‘Uttarasya 
is the 6th or the genitive case, and the genitive case is (also) used 
in the sense of ‘ anadara ’ i.e. ignoring or setting aside i.e. absence 
of consideration or dis-regard. So ‘ uttar asy dpi anuttar am may mean 
the proximate setting aside its character as proximate becomes 
non-proximate. Even this difference (of the proximate one i.e. 
from the earth upto anafrita Siva’ acquires this character (of diff- 
erence) by resting wholly on the undifferentiated (i.e. anuttara). 1 
As has been said in the following : 

(This is a difficult verse. The following is its prose order:) 

“ Paravyavasthapi pare tdvat karturji na fakyateydvat parah na dtmi- 
krtah : yatah parah pare buddhah.”).” “Even the ascertainment of 
difference (paravyavasthd) cannot be made in the different objects 
(pare tdvat na karturri Sakyate) so long as the Supreme is not 
assimilated to oneself (yavat parah na dtmikrtah), since the 
different object (parah ) is known (buddhah) only in the Supreme 
(pare) i.e. the different object has its raison d'etre only in the 

Supreme.” _ j 

2. Uttara may mean the posterior. So 'uttarasyapi anuttaram may 
mean, “even the posterior part of the book cannot offer its 

answer.” 2 . 

3. Even of my answer given in the paiyanti stage which is the 
first expansion of pard, this anuttara is the highest truth i.e. this 
non-answer (anuttara) or silence is the highest truth. 
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4. Uttara may also mean the phenomena — desirables, knowables, 
and actions — prompted by the trident, viz. iccha-Sakti, jhana-Sakti 
and kriyd-Sakti. Anuttara is that stage where all the above and 
uttara cease . 

What after all is that anuttara ? The answer is ‘that is anuttara 
from which proceeds kaulika vidhi'. Kaulika has been previously 
explained as ‘that which is of the nature of kula and akula' 3 ; vidhi 
means ‘the great manifestation’ ( mahasrsfi ) 4 or the tattvas from 
anaSrita Siva upto iuddhavidyd (Suddhadhod) . 'Vidhi' is socalled 
because of its being executed. Now anuttara is that from which 
proceeds this ‘great manifestation’ i.e. mahasrsfi 4 which enfolds 
within itself hundreds of crores of unlimited mayiya (phenomenal ) 
creations. As has been said, “That from which proceeds every- 
thing.” So, this universe consisting of cit-pramdtd i.e. tuny a pramdtd, 
citta i.e. puryasfaka pramdtd, prana i.e. pranapramdta, deha i.e. deha- 
pramatd (i.e. four kinds of experients), pleasure and pain i.e. 
subjective experiences, senses i.e. means of experience, the five 
elements and jar etc., i.e. subtle and gross objects of experience 
abide without difference in one, supreme, divine Consciousness 
as simply form of consciousness ( bodhdtmakena rupena). Though 
the divine universal consciousness never ceases to exist, for it 
ceasing, there will be the contingency of universal darkness, yet 
there does not exist difference consisting of reciprocal absence 
(of objects), for all objects are omnifarious in that state ( vitvat - 
mdna eoa bhdvah). If all things were not situated in that universal 
Bhairava Consciousness, then even the initial indeterminate 
perception which is of use in urging the senses towards their ob- 
jects would not be there. Therefore, the entire multitude of exis- 
tents exists there, without the appearance of appropriate objecti- 
vity (fit., thisness), identically with I-consciousness only, void of 
all differentiation. There is absolutely no difference there what- 
soever. In that universal Bhairava consciousness, the entire mani- 
festation ( kaulika vidhi) lies clearly ( spasfah san) at rest. 

All this (universe) consisting of thirty-six categories, though 
created by Siva who being of supreme Sakti, is of the nature of 
universal creative pulsation ( samanya spanda) rests in that consci- 
ousness itself in its own form which is predominantly Sakti i.e. 
characterized by particular creative pulsation (vitesa spanda) 3 
This is what is meant by the inherence of objects in their own 
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nature which is consciousness. As has been said “In which all 

things exist.” , 

This multitude of objects ( tadetat ) of the nature of Siva an 
Sakti, Siva whose characteristic is universal creative pulsation 
(sdmdnya spanda 3 ) and Sakti whose characteristic is particular 
creative pulsation (; vUesarSpam ) though only of one form {ekdtma- 
mapi) has been determined separately by the Lord only as an aid 
for leaching, but really speaking it is only one, viz. anuttara who is 
the essence of the creative energy viz., the autonomous I- 
consciousness. 

What is the nature of that in which this process of creation 
(kaulika vidhi) is inherent? Bhairava says, “It inheres in the ether 
of my heart” ( mama fodaya-oyomni) . Now heart ( hjdaya ) in this 
context means the receptacle of all the existents. 

Existents from blue etc. upto worms are, in their final analysis, 
simplv nothing unless they rest in consciousness {cidamsa-animstH- 
nam)'. ‘Blue’ etc. belong really to the experient. The essence 
of blue etc. consists in its being incorporated m uninterrupted 
I-consciousness, as in ‘Blue appears to me . 

(‘Mama hrdayaoyomni’ may be interpreted in many ways) 

First interpretation: In ‘mamahrdayavyoma’ , ' hrdaya ' means the 
receptacle of innumerable objects like blue etc. ; ‘vyoma’ means 
that where the universe of particular objects ( mamakaratmakarji 
vtivam) is ‘vita' i.e. is held wholly in an implicit manner in that 
ether which is devoid of all difference ( Sunyarupam ). 

Second interpretation : ‘Mama’ means ‘of the consciousness which 
expresses itself botli in difference ( apara-samvitti ) and non- 
difference ( para-sarjivitti ); ‘ hrdayam ’ means the final resting place 

i e I ‘aham. The vyoma of that also means, by the form ot the 

return movement of a ham i.e. ma+ha+a, the nara form i.e. the 
objective phenomena represented by ‘ma’ being dissolved in the 
dot i.e. the anusvdra over ‘ha’, enters the kundahni Sakti represented 
by the letter ‘ha’ and finally entering the ‘a’ letter which represents 
the integral, unimpeded delight of anuttara, which is identified 
with all, it becomes that (i.e. anuttara). This is the ether of my 
heart. Therefore, that from which this universe proceeds, that in 
which it rests that one alone, the eternal, the one whose nature 
cannot be veiled which is self-luminous (prathamanam) , which can 
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never be denied ( anapahnavaniyam ) is the anuttara, the unsurpass- 
able Absolute. As has been said: 

“Inasmuch as nothing can veil His nature, there cannot be the 
obstruction anywhere of his in whom all this world rests and from 
whom it has come forth.” (Sp. K. I, 2). 

Even if He (Siva) is supposed to be obstructed by a cover (e.g., 
maya ), He still shines by His freedom in the form of that cover 
itself,® and thus the Lord is always of the nature of knowledge 
and activity. The particle ‘ yat ’ (of which yasmin sarvarfi or yatra 
and yatah sarvam or yasmat are different forms) conveys the sense 
of all the cases; on account of its fitness of relation with another 
sentence (e.g. idarji sarvani sthitam), it stands here in a special 
position i.e. it is used in the sense of the locative case (jasmin 
paramaSiva) i.e. the Supreme Siva in whom it rests, and on ac- 
count of its fitness with another sentence (e.g. idam sarvam nirgatam ), 
it is also used in the sense of the ablative case (yasmat parama- 
Sivat) i.e. the Supreme Siva from whom it emanates. This is the 
clear, direct sense. That which is the source of the expansion 
of universal manifestation (kaulikah srsfi-prasarah), in the sense 
of the ablative case (yasmat ca nirgatam or yatah sarvam ), that 
which abides in the ether of my heart, in the sense of the loca- 
tive case (yatra sthitam or yasmin sarvam), that indeed is anuttara. 

Thus having established that the anuttara is the centre of both 
the expansion and the absorption of the universe, Bhairava now 
establishes the expansion, which is technically called kriyaSakti- 
visarga which means visarga or external expansion of the spanda of 
kriyasakti which is of the nature of vimarsa. He begins with * katha - 
yami' (i.e., I am telling you). 

That very aspect of expansion is a-ha-m (I), para (supreme), 
anuttara (unsurpassable). Even in its regular succession of ex- 
ternal expansion consisting of paJyanti and madhyama denoting 
parapara Sakti, and vaikhari denoting aparct Sakti its unbroken conti- 
nuity is the highest truth. ‘ Kathayami ’ means: ‘I am expressing 
it by the use of appropriate names the series of utterances upto 
vaikhari that arise from the venerable para Sakti and are expressed 
in varied scriptural and worldly forms. It has been said, “Who 
is everywhere”. 

Whether in the initial stage of para or the final stage of apara i.e. 
vaikhari, both of which are the expression of revered paraSakti and 
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also in its stage of expansion in the form of parapara i.e. in paiyanti 
and madhyama forms, it is throughout the display of the immutable 
anuttara. Venerable Somananda has also said the same thing in 
his commentary on Paratrlsika. “ Katliaydmi ” means ‘‘I (Bhai- 
rava) say owing to the eagerness of the enquiry; that it is I who 
being present as Consciousness in all, declare this.” It is this 
explanation which my heart, purified by the reasoning of the 
guru, teaching of the scripture, and personal experience, ( yuktyu - 
padeSasamskdraih ) has fully accepted. 

(Now A.G. gives different interpretations of sadyah) 

First interpretation-. The nature of the highest Lord is said to 
be ‘ sadyah ’. ‘ Sadyah ’ may be analyzed into satfi-yah meaning 
l yah paramesoarah tat sat ’ i.e. what the greatest Lord described 
as Bhairava, akula, anuttara, dhruva is, drat is all this sat or 
existence, in other words kaulikavidhi or the plan of creation. (So 
sadyah means — He who is this whole universe). No object what- 
soever can exist apart from the veritable Bhairava who is both 
prakaia or Light and vimarsa or the consciousness of that Light 
as I. 

In all matters, there are three terms, satta (existence), sam- 
bandha (relation), and arthakriya (purpose). Even though they 
are considered to be different ( par&bhimatanamapi ) by others, the 
raison d'etre of all of them is satta i.e. being (sattahetuta ) . Without 
satta (being), there cannot be the possibility of even sambandha or 
arthakriya ( satta-ayoge tathatva-anupapatteh) . If one requires to find 
out another being of being or another purpose of purpose, then 
there would be the contingency of regressus ad infinitum. Sattva or 
eternal being is that by which alone do other things derive their 
life and the apparent form ( prakaSamayald ) of which is brought 
into being by its oimarsa. That being is Bhairava Himself full of 
the I-feeling which is the quintessence of the consciousness of 
His Freedom. 7 

2. Or sadya may be interpreted as ‘sati-sadrupe yasyati yatnam 
karoti i.e. he in his nature as sat i.e. as Siva exerts, i.e. is active, 
for Siva is the very life of the power of activity. This sadya may be 
treated as neuter gender by adding the suffix kvip. Some elderly 
teachers have adopted the reading sadyat ( sat+yat ) instead of 
sadyah. It has been said in Siddhasantana : 8 
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“The power that shines in appearances (such as jar, cloth etc.) 
is sat itself i.e. Siva.” 

In Spandakarika also it has been said: 

“That (Reality) is sat in the highest sense.” (Sp. K. I, 5) 

Venerable Somananda has also said: 

“That which is sat or Siva is the highest reality ( paramdrthah ). 
Since the universe is pervaded by that highest Reality, therefore 
the universe is also Siva. Thus His nature has been declared. It 
has been rightly said, “He who is all”.” 

(A.G. now comments on kaulikasiddhidam) 

The expansion of the power of activity of this very anuttara is 
being explained by the statement kaulikasiddhidam: 

The word ‘kaulika' has already been explained. Its siddhi or 
perfect fulfilment is now being explained. That by which the 
being so i.e. the true nature ( tathatva ) of kaulika is fixed and cor- 
roborated, is its perfect fulfilment i.e. anuttara is the true fulfil- 
ment of kaulika oidhi, the creative process. In that highest ex- 
perient, viz. the unsurpassable divine Consciousness, everything — 
kula and akula i.e. Siva and Sakti — becomes that very Conscious- 
ness where all that is perceived and known acquires the firmness 
of that very nature itself {pratiyamanarji sarvarri tathatvadardhyam 
bhajate ). 

It has been said: 

“Trika is higher than the highest.” 8 

At another place also, it has been said : 

“The Saiva system is higher than the Vedic, the left-hand 
doctrine is higher than Saiva, the right hand doctrine is higher 
than the left; the Kula system is higher than the right-hand 
doctrine; the Matam is higher than the Kula, the Trika is higher 
even than that; in fact, it is the highest of all.” 8 

In Nisacara 10 Sastra also, we find the following: 

“The teacher who has been initiated as dcarya in the left-hand 
path and is considered to be knowing the supreme truth (accor- 
ding to left-hand path) has to undergo the ceremony of con- 
secration in Bhairava marga, he also has to receive fresh initiation 
in the Kula marga, he wh<» has received initiation in Kula has to 
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receive initiation in Kaula marga and even he who has received 
initiation in Kaula marga has to receive fresh initiation in the 
Trika marga ." 11 

In Sarvacara 12 also, it has been said: 

“The teacher who has received initiation in the left hand path 
and is considered to be knowing the Supreme truth has still to 
undertake the purificatory ceremony successively in the various 
Bhairava systems, viz. Kula, Kaula and Trika.” 

This alone is the mode of Siva that in all the stages whether of 
the common man, the Veda, the Saiva Siddhanta, the left hand 
path, the right hand path, the Sakta system (Kula) and the Mata 
system, it is He that abides as the highest experient. As has 
been said: 

“He who is eternally all, to Him, the Omnifarious one do I 
bow.” 

So, “all this is verily the anuttara ” — proclaiming this as the 
central point of his thesis, venerable Somananda has said in his 
commentary on Paratrisika: “What occasion is there for much 
talk, everything is anuttara, because of being anuttara." 

Pointing out how others have expounded this, leaving aside 
such (lucid) exposition would amount to a fault. Though a 
dialogue carried on with those who are without any knowledge 
of grammar, logic, traditional teaching and have no personal 
experience would be shameful, yet in order to bring to the know- 
ledge of sensible people the sample of their exposition, I am put- 
ting down here their explanation of anuttara. This is how it begins : 

“By the use of the words anuttara etc. in one and a half verses, 
the question pertaining to Siva has been put. In hrdayastha tu yd 
Saktih' the question pertains to Sakti. In that part of the book 
which contains the answer, viz., "Sfnu devi...uttarasyapyanuttarairi" 
the explanation offered is: “Listen about uttara, i.e. the expansion 
of Sakti, and also about anuttara, i.e. the expansion of Siva.” In 
this case, if the explanation is from the point of view of Trika, 
there arises the contingency of a third question regarding nara. 
If the explanation is from the point of view of yamala, even there, 
it is not two separate beings — Siva and Sakti whose connexion is 
known as yamala so that a separate question about each could be 
justified. 
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The meaning of ‘atha’ also (occurring in the subsequent verse) 
would not fit in. Of two homogeneous realities, the word atha 
indicates the definite priority of one and the definite immediate 
sequence of the other. Without the ascertainment of the nature 
of uttara (i.e. Sakti), a question about anuttara (i.e. Siva) is 
unreasonable. 

In some old books, another such verse is also noticed: “O 
Lord, I have heard the description of the spiritual knowledge 
pertaining to trika and so through your favour I have also acqui- 
red knowledge pertaining to uttara.” 

Therefore that which the teachers have taught in accordance 
with the commentary of venerable Somananda will alone do good 
to all. 

“Abhinavagupta has made the blazing Sun of commentary 
manifest that is bent on extirpating the darkness ( tamasa ) due to 
misleading, wretched commentaries lacking the refinement of 
good teaching and tradition, that makes the heart-lotus, purified 
by the discipline of trika bloom, that, by its flashing lustre, melts 
the coagulated stream of innumerable bonds.” 

So that is said to be anuttara from which this kaulika creation 
emerges, in which it stays, and of which it is constituted. 

(Here ends the bimba portion of Paratrlsika) 

(Now begins the pratibimba portion of Paratrlsika) 

So, what is the kaulika mode of manifestation? How does it 
proceed from anuttara ? How does it stay in it (i.e. anuttara ) alone? 
How is it (i.e. kaulika vidhi) the form of anuttara itself? 

It has been said that it is the anuttara even of the posterior part 
of the book. It is for the explanation of all this that the Lord 
Bhairava proposes to devote the posterior part of the book with 
a desire for decisive ascertainment in detail for the sake of those 
pupils who have become adroit by acquiring the understanding 
of the knowledge of reality which is the essence ( niskarsana ) of the 
well-reasoned explanation of the guru (jukti), teaching of the 
traditional scripture ( agama ) and personal experience ( soasarji - 
vedana). 

There is the complete satisfaction of realization for those whose 
manifold impression of the ideas of difference has been utterly 
destroyed by so much of solid teaching in the form of the question 
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beginning with ‘ anutlaram katham’ and concluded with two and 
a half verses and in the form of the answer beginning with ‘frnu 
devi’, and ending with a decisive statement in one and a half 
verses and who have attained to the state of jioanmukti (liberation 
in life) by entering the stage of anuttara. 

Therefore, I proclaim with upraised arm that those who have 
been purified by firm conviction may rest contented with so much 
only. Now the other part of the book is begun for a thorough 
deliberation of the kaulika state inherent in the spotless mirror of 
anuttara who is the supreme Bhairava. 13 

Notes 

1 . The ‘uttara’ or proximate one i.e. the entire manifestation 
from the earth upto anafrita Siva which is full of difference cannot 
exist without resting on anuttara which is abhedabhuh, the stage of 
non-difference i.e. pure undifferentiated Consciousness. 

2. It has already been said that the Devi asks questions from 
the stage of madhyama and Bhairava answers from the stage of 
pafyanti. But pafyanti itself is the first external expansion of para. 
How can it describe the state of pari ? So in spite of all the ex- 
planation offered by Bhairava in the pafyanti stage, the nature of 
para really remains unanswered (anuttara). 

3. ‘Kula' means Sakti and ‘ akula ’ means Siva. ‘ Kulakulatma' 
means that in which Siva and Sakti are fused into one. 

4. Alahdsrsfi means creation from anifrita tattva upto Suddhavidyi 
(fuddhadhoa), creation from maya upto earth is known as aoantara 
srsfi (afuddhadhva) . 

5. ‘Samanya spanda' or universal creative pulsation is the nature 
of Siva; oifesa spanda or the creative pulsation of particulars is 
the nature of Sakti. 

6. The cover, maya, mala, etc., are not anything outside the 
Lord. They owe their existence to Him and are dissolved in Him. 

7. The first interpretation of ‘sadyah' says ‘yah sat He i.e. 
Paramefvara, the Highest Lord is sat i.e. this universe itself. The 
second interpretation of ‘ sadyah ’ says that the sat or the universe 
is He i.e. Bhairava Himself. What is meant to be said is that 
Siva is the universe and the universe is Siva. 

8. Trika is designated as the highest, because it teaches that 
whether it is the initial manifestation of (1 ) Siva, or (2) Sakti 
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i.e. Energy in all her multifarious aspects, or (3) nara i.e. objec- 
tive phenomena, it is throughout anuttara. 

9. Saiva is a technical term in this context. It connotes the 
system of dualistic philosophy or Saiva Siddhanta prevalent in 
South India. The word oama means beautiful, appealing. In this 
system, the five m’s were allowed under certain conditions. They 
were mairisa (meat), matsya (fish), madira (wine), mudra (food of 
parched grain) and maithuna (sexual intercourse). Daksa or 
Daksina dcdra (right hand path) is said to be superior to the Varna. 
or the left-hand path. It is full of vidhi and nisedha i.e. do’s and 
don’ts. A.G. says in Tantraloka, “ Daksinarji raudrakarmadhyam' 
i.e., the ‘ Daksina path is full of terrible practices.’ In Kula, a great 
emphasis was laid on caryd which means due observance of cer- 
tain prescribed practices. Mata is said to be higher than Kula. 
Not much is known about Mata. Jayaratha has mentioned eight 
Agamas pertaining to Mata, but they are not available notv. 

10. This is not available now. 

1 1 . The Bhairava Sastra mentioned in this verse is the Rudra 
Bhairava Sastra, not the non-dualistic Bhairava Sastra advoca- 
ted by Paratrisika. There was a good deal of similarity between 
Kula and Kaula, but as mentioned in note No. 9, in Kula, the 
greatest emphasis was laid on caryd. In Kaula mdrga, the greatest 
emphasis was laid on universal unity consciousness. Both Kaula 
and Trika are non-dualistic, but in Kaula mdrga, emphasis is 
laid on all the methods, viz. jiiana, caryd, kriya, and yoga, whereas 
in Trika emphasis is laid mostly on jhana and yoga. 

12. This book is not available now. 

13. The previous portion of Paratrisika is known as bimba 
grantha, and from now onwards it is known as pratibimba grantha, 
for in the previous portion, it is the nature ( svarupa ) of anuttara 
that has been described. From now it is its external manifes- 
tation or expansion that is going to be described. On the analogy 
of a mirror, the divine source of light is known as bimba (in its 
process of satfihdra or withdrawal) and its reflection in its own 
mirror is known as srsfi or manifestation or expansion. 

Exposition 

In this portion of his commentary, A.G. has shown that the 
raison d’etre of the entire manifestation ( kaulika vidhi) is anuttara, 
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the Absolute Divine Universal Consciousness. He has adopted 
the following ancient verse of Mahabharata (Santiparvan XII, 
47,58) as the core of his thesis and enlivened it with his own 
penetrating insight (also Yoga Vasistha VI, 36, 18) : 

“YASMINSARVAM YATAH SARVAM 
YAH SARVAM SARVATASCA YAH / 

YASCA SARVAMAYO NITYAM 
TASMAI SARVATMANE NAMAH” // 

“To that omnifarious one do I bow', in whom lies all, from 
whom all starts, who is all, who is all round, and who is always 
constitutive of all.” 

First of all, he takes up ‘yatah sarvam' i.e. from whom proceeds 
all, and after elaborating the expansion of manifestation from the 
Divine, concludes with the following remark: 

“ Kauliko vidhih kulakulatma vidhih mahasrstirupo yasmat prasrta 
etat eva anuttaram " ; 

“That from which proceeds Siva-Sakti, the divine insight of 
creativity itself is this anuttara." 

Next, he takes up yasmin sarvam — i.e. in whom resides all this, 
and sums up his arguments by saying, 

“yasminsarvam — air a spas (ah sannayam vidhih kaulikah sthito viSran- 
tirji prdplah " ; 

“In whom clearly rests all this universal manifestation” — that 
is anuttara. 

After this, he takes up ‘sarvataka yah,' who is all round, and 
concludes with the following remark : 

“ Prathamaparyantabhuvi parabha((drikdlmani tatprasaratmani ca 
pardparadeuatavapusi anuttaradhruvapadavijrmbhaioa . ' 1 

“From the first stage of para, the highest, then its expansion in 
pardpara, and finally up to the last stage of apara or manifestation 
of the gross material world, it is all round the expansion of the 
immutable anuttara." 

Now he takes up sarvannyah, and aptly quotes in this connexion 
a line from Sri Somananda : 

“Yatsattatparamarthohi paramarthastatah Sivah " ; 

“That which is Existence is the highest Reality, the universe is 
of the nature of that Reality, therefore everything is Siva.” 
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Finally, he says that it is anuttara who is constitutive of all and 
to whom we bow as the all — ‘yalca saroamayo nityarri tasmai sarvat- 
mane namah.' This is the highest philosophy and at the same time 
the highest religion. 

Text 

athAdy.Astithayah SARVE svar.A VINDV- 
avasAnagAh / 

tadantafi kalayogena SOMASCRYAU 
PRAKlRTITAU // 5 

prthivyadini tattvAni PURUSANTANI 
PANCASU / 

KRAMATKADISU vargesu MAKARAXTESU 
SUVRATE II 6 / 

v.Ayvagni-salilendr.AnAm dh.AranAnAm 
CATUSTAYAM / 

TAD0RDF1VAM SAdi-vikhyAtam purastAt 
BRAHMAPANCAKAM // 7/ 

amOlA tatkramAj jneyA ksAntA srstir- 
udAhrtA / 

sarvesAm eva maxtrAnAm vidyAnAm ca 
yaSasvini // 8/ 

I yam yonih samAkhyAtA sarvatantresu 
sarvadA / 

T RANSLATION 

The kaulika vidhi or the manifestation of the Universe is as 
follows ( tadyatha ): 

5. The fifteen ( tithayah )' viz. ‘a’ etc. ( adyah )* are all the vowels 
ending in a dot, i.e. anusvara. At their end, through the connexion 
ot hriyd Sakti ( kalayogena ) 3 occur what are known as soma (moon) 
and surya (sun). 4 

6. In the five classes of consonants beginning successively 5 with 
‘ka' and ending with ‘ma’ ( kadisu makarantesu pancasu vargesu), there 
are the categories of existence ( tatloani ) beginning with the earth 
and ending with punisa ( prthivyadini purusantdni) 11 , O Goddess with 
excellent pious observation ( suvrate ). 

7. There are the four dharanas pertaining to vayu (air ) , agni (fire ) , 
salila (water) and Indra. After that, there are the well-known ‘Sa' 
etc. 7 , which further on, are known as five brahma ( brahmapancaka ). 
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8. Therefore, beginning with ‘a’and successively ending with 'ksa' 
it is known as Sfffi or manifestation. O glorious one, this manifesta- 
tion consisting of ‘ a ' to ‘ksa’ is always known in all the Tantras 
as the source of all the mantras and the incantations (vi dyandm). 

Notes 

1. ‘ Tithayah ' is the plural ot'tithi’ which means a lunar day. As 
there are fifteen ‘ tithis ’ in each fortnight of the lunar month, the 
word ‘tithi’ is used symbolically for fifteen. So '’tithayah' means fifteen 

2. Adydh a+ddydh which means V etc. 

3. Kalayogena — "kdlah kalana suksma-kriyaiaktih tasydh yogena 
sambandhena." The word ‘ kdla ' here means subtle kriydiakti and 
yoga means connexion. So, 'kdlayogena' means through the con- 
nexion of kriydiakti. 

4. Visarga means expansion. This is a two-way track: (1 ) the 
samhdrdtmaka or the centripetal track or the track of withdrawal 
towards the centre, and (2) srsfyatmaka or the centrifugal track, 
the track of projection or manifestation. 

Visarga is expressed with two dots — one above the other viz. 
Soma or moon represents the upper dot ; the dot representing the 
centripetal track, the track representing the return movement 
towards the centre, the samhdrdtmaka track ; Siirya or Sun repre- 
sents the lower dot, the dot representing the centrifugal track, 
the track representing the external expansion from the centre, 
the projection or manifestation of Siva in the cosmos. 

The sixteen vowels from V up to visarga represent the nature 
of Siva, and the consonants from ‘ka’ to ‘ha’ represent Sakti. 

* Soma ’ represents ‘praveia-rupa kriydiakti (the return movement 
of kriydiakti) ; and Surya represents the prasara-rupa kriydiakti (the 
expansion of kriydiakti). There are two modes of kriydiakti , viz. 
(1) Siva-vartini, and (2) paiu-oartini. Vimaria or Divine Self- 
consciousness is Siva-vartini kriydiakti. 

5. Successively : The Sanskrit word kramdt means two things . 
(i) kramdt— krama +ad ( = kramdt) as swallowing all succession i.e. 
without any real succession, and (ii) successively. This points to 
the truth that in Siva, there is really no succession and that suc- 
cession is spoken of in relation to the empirical individual. 

6. Classes of letters together with the tattvas, organs, etc., are 
given below: 
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(1). Letters: 

ka 

kha 

ga 

gha 

ha 

Tattvas or the 

gross elements 

prthivi 

jala 

agni 

vdyu 

dkdfa 

(2). Letters: 

ca 

cha 

ja 

jha 

ha 

Tanmatras 

gandha 

rasa 

rupa 

sparfa 

fabda 

(3). Letters: 

la 

fha 

da 

dha 

na 

Organs of 

upastha 

payu 

pada 

pani 

vdk 

actions 

( 4) . Letters : 

ta 

tha 

da 

dha 

na 

Organs of 

prana 

rasana 

caksus 

tvak 

frotra 

sense 

(5). Letters: 

pa 

pha 

ba 

bha 

ma 

The psychic 

manas 

buddhi 

ahamkara prakrti 

purusa 


apparatus, the 
primal matter 
(prakrti) and 
Limited experi- 
ent (purusa) 

(6). The dhdrands or antahstha letters are the following four: ya, 
ra, la, va. ‘ Ya ' symbolizes vayu-bija, ‘ ra ’ symbolizes agni-bija, 
‘ la ’ symbolizes salila-bija, ‘ va ' symbolizes Indra-bija. The word 
bija indicates that these letters are to be used as mantras for vayu 
etc. These are connected with mayd together with her kancukas 
(coverings). ‘Ta’ is connected with raga and niyati; ‘ ra’ is con- 
nected with ‘vidya’, ‘la’ is connected with ‘kala’ and ‘ kala ’, and ‘va’ 
is connected with ‘mayd’. 

7. ‘ &a’ etc., means fa, sa, sa, ha, ksa. Of these, fa represents 
mahamdyd, sa represents Suddha oidyd, ‘sa’ represents Isvara, ‘ha’ 
represents Sadasiva, and ‘ksa’ represents Sakti. This group is 
known as brahmapahcaka. 

Commentary 

From tatrakulam on p. 34, 1. 1 7 upto iti sthitam on p. 38, 1. 22. 

Translation 

That anuttara itself whose nature is ‘a’ is all this universal mani- 
festation (kaulikasrftirupam ) . This is what is being ascertained here. 

‘ Atha ’ (the first word of the above verses) is connected with 
that manifestation (tatsrsfi). The meaning is that it is anuttara 
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that constitutes the universal manifestation. Though according 
to the principle laid down earlier, in manifestation also, there is 
no succession (of earlier and later) which is entirely related to 
time, yet so long as there appears the difference between the 
taught and the teaching brought about by the Lord Himself 
through His Free Will, so tong the fact of succession (of earlier 
and later) has to be admitted. So, it is with reference to this 
appearance of succession, that the word ‘at ha has been used in 
the sense of immediate sequence (anantaiya) i.e. subsequently it 
is ‘ akula ’ itself that appears in the form of the manifested uni- 
verse. The word 'atha' (now) has not been used to indicate 
immediate succession of answer after the question of Devi. 
The word ‘atha' has been used here for clear apprehension of the 
meaning of a point arising in the sequential order of a homo- 
geneous object of inquiry pertaining to the same doctrine 1 ( ekapra - 
ghal(akagata). Otherwise there can be in every case an occasion 
for the use ot'alha’ even in the sense of immediately after silence. 
If it is said ‘Well, it may be so. What is your trouble in such use?’, 
the reply is, ‘None whatsoever, except that such use is not 
found in experience.’ 

Venerable Somananda gives the following interpretation of 
'atha' : 

“ ‘A’ of ‘atha’ indicates Siva and 'tha' Sakti” and refers to Agama 
in support of it. He explains ‘atha’ as anuttara. Both 'tha and ha 
are used equally in the sense of mutual perpetual pervasion. Thus 
'ha' denotes Sakti, ‘tha’ also denotes Sakti. Therefore, ‘atha’ has 
been used in the sense of ‘aha’ because of its being non-different 
from Sakti that manifests endless objects at the very initial ex- 
pansion of bliss and because of its depending on the highest nada 
of parahanta (the Supreme I-consciousness) which is the very 
life of all beings. I have not examined this point in detail, for I 
am not directly aware of such an Agama. He was directly acqu- 
ainted with such Agamas and thus interpreted this book of 
pithy teaching ( sutra granthasya ) which is capable of beating hun- 
dreds of reasonings and usages. He expanded in detail the subtle 
differentiation of meaning of powder (dhuli used in the sacrificial 
rites at initiation) or symbolic scripts of mantras (i.e. ‘ atha mean- 
ing Siva and Sakti) in that sense on the basis of this book and 
other Agamas. I who am purified by his teaching, who have a 


L 


Abhinaoagupta 


91 


desire to purify myself by removing the difficulties occurring 
in his book, am indifferent to such interpretations as he has 
arrived at. Subtle difference of meaning of the mantra depending 
on imaginary and symbolic interpretation of the letters of a word 
may be of use to some, but cannot be of use to pupils of all coun- 
tries and all times. Therefore I have not described it in detail. 
Such an interpretation is of no use to those who have the benefit 
of personal experience and the rational explanation of the tea- 
cher ; it is only easy to be managed by those who simply depend 
on their own imagination. For others who are not acquainted 
with that teaching, the impartation of that teaching will be of no 
use. Enough of this which creates an interruption in the subject 
under discussion. 

Now I follow the proposed topic. Adya in the verse means a-\- 
adya i.e. ‘ a ’ which is the first of the vowels. Or ‘ athadya ’ may be 
taken together and analyzed as ‘atha+adya’. In this case, the ‘tha' 
of ‘atha’ is used only for the sake of ease in pronunciation. 

The meaning again would be V which is the first of the vowels. 
In this context the word ‘ adya ’ has not been used merely in the 
sense of the ‘foremost of an order’, nor in the sense of ‘proximity’ 
etc., but rather that whose existence continues in ‘a’ etc., i. e. in 
‘a’ and all other letters (a adau bhavah iti adyah) . So it is being 
decisively propounded here that ‘a’ is the stage of the highest 
sound {pardvagbhumih) in which alone of these letters there is the 
non-conventional, eternal, natural form consisting only of con- 
sciousness. In the nature of consciousness, the omnifatiousness 
of everything ( sarvasarvatmakata ) is always present. That highest 
Divinity, viz. para (who is only the dynamic form of anuttara), 
though consisting of the highest stage of non-differentiation is 
teeming with endless variety, containing within Herself as she 
does the pardpard expansion of patyanli etc . 2 The maxim ‘that 
which is not there may be elsewhere’ will not hold good in her 
case. Seize (mentally) that goddess, viz. consciousness, known as 
the initial ever-creative activity of I-feeling (prathamdm pratibha- 
bhidharn ), void of even a trace of the foul stain of limitation. 

Whatever mobile and immobile objects there are- — all these 
abide in the venerable, divine, supreme consciousness of Bhairava 
( samvidi bhagavad-bhairava-bhat(drakdtmani) in their truest, invari- 
able form (pdramarthikena anapayina riipena ), in the form of the 
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perfect, supreme I-consciousness (lit., in the form of the quintes- 
sence of sheer divine energy, mryamatrasdratmand), in their true 
nature which is brought out by the unfoldment of endless variety 
that is perceived at the time of the emergence of hundreds of 
things that are about to appear in a slightly most indistinct, a 
slightly more indistinct, or a slightly indistinct form ( tadudbhaois - 

yat-isadasphufatama-isadasphufatara-isadasphufddi-vastuSatasrffikalopal- 
aksyamdna-tattadananta-vaicitryaprathonniyamdnatathdbhdvena ) . 

Parabhattarika who is the stage of omniscience ( sarvajnatdbhu - 
mili), the highest truth without any limitation (asankucitaparamdr- 
thd ) and natural is suddenly resorted to by those who are esta- 
blished in intensive awareness of that state ( tathdvadhdndtiSaya 
rudhaih), who are purified by utmost grace (pardnugraha-pavitri - 
taih) and those whose impurities in the form of uncertainty, 
doubt or other synonymous terms owing to non-beliei in that have 
been completely ground down by grinding on the grindstone 
of continuous spiritual discipline ( abhydsakramaiananigharsanispesi - 
tattadapratyayarupakampddyanantdparaparyayaoicikitsdmalaih) . Even 

in the case of those who are assailed by doubt, the omniscient 
stage of consciousness appears, on certain occasions 3 when they 
are able to view Reality, in a slightly limited form, though not 
in its full, natural form. 

Venerable Kallata has rightly said : 

“By the gradual elimination of tufi from the movement of 
exhalation and inhalation, there is the acquisition of omniscience 
and ominipotence.” 

Now this matter (the omniscience of Parabhattarika) which is 
to be known only by one’s own experience is being explained by 
reasoning. 

(A.G. uses at first anvaya tarka , i.e. reasoning by positive means. ) 

Indeterminate consciousness ( nirvikalpa samoid) is that which 
by its efficacy ( samarthya ) brings something within comprehension 
which by its subsequent suitability for a particular purpose 
( arthakriydyogyatddioaia ) finally acquires confirmation as a state 
of the Self and thus receives firm concurrence which precedes 
all successive determinate perceptions like blue etc., which are 
considered to be mutually incompatible ( virodhdvabhdsisarfimata - 
kramikavikalpyamdnanilddiniffha-vikalpa-purva-bhdvi ) and pervades 
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undivided all those blue, yellow perceptions etc. which are admit- 
tedly incompatible ( lattadvikalpaniyamruddhabhimata-nilapitadya- 
bhdsaoibhagi bhaoati), as for example in the integral perception of a 
picture (in which the difference of the various parts is not mar- 
ked), or the integral perception of one standing on the top of a 
hill ( Hkharastha ) or the integral perception of a peacock’s tail (in 
which the different colours like blue etc., are not separately 
noticed). 

(Now A.G. uses vyatireka tarka, i.e. reasoning by negative 
mean?.) 

That indeterminate consciousness ( niroikalpa samoid) , however, 
which does not pervade undivided the various incompatible 
percepts like blue, yellow, etc., cannot be (considered to be) 
prior also to the endless determinate percepts such as blue, yellow, 
etc., brought about by its own efficacy, as for instance, a percep- 
tion pinned totally to the blue. But it, known by different names 
such as unmesa, pratibha etc., does occur in the interval between 
two different determinate ideas or percepts, one that has just 
terminated and the other that is about to arise (astamitodesyat) . 
This is what is extolled as the indeterminate consciousness in the 
Tantras ( Sabdagama-gitam niroikalpakarri) , precedent to what in 
conversation are considered to be mutually incompatible deter- 
minate percepts or ideas, such as blue, yellow, etc. 

Therefore it (the niroikalpa samoit or indeterminate conscious- 
ness) abides undivided among the endless determinate percepts. 
The interval between the two determinate ideas can by no means 
be denied because of the difference between the two ideas. That 
interval consists of consciousness only, otherwise (i.e., if conscious- 
ness is not present in the interval), on account of the extirpation 
of the residual traces of consciousness caused by that interval or 
gap (devoid of consciousness), memory, congruous link, etc. bet- 
ween the consciousness preceding the gap and the consciousness 
succeeding it would become impossible. 

Since there is no disagreement among all the teachers regarding 
pratibha or indeterminate consciousness having the above charac- 
teristic, therefore it is free from the fallacy of asiddhi or the non- 
probative reason. Since it does not depend on the understand- 
ing of any conventional sign, it is sheer indeterminate conscious- 
ness (aoikalpatva) . 
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In the matter of natural, non-conventional indeterminate 
consciousness which is identical with pure consciousness which is 
quite different from the insentient, there cannot be any similarity 
with determinate consciousness, for in it differentiation has not 
appeared. Objects are known only when their characteristic 
difference is marked. Determinate perceptions do not arise with- 
out the indeterminate consciousness because they lack the freedom 
for emerging by themselves. This freedom belongs only to in- 
determinate consciousness, for it is only indeterminate conscious- 
ness that serves as means for the recollection of the conventional 
signs etc. How can the recollection of conventional signs etc. be 
possible without the experience of indeterminate consciousness? 
In such consciousness, according to the previous principle, there 
is the absence of the limitation of time, etc. Thus the one divine 
indeterminate consciousness ( pralibhd ) defined by my weighty 
statement is of this kind i.e. of unlimited nature, the very Self 
of all. Not only in the beginning and the end but in the inter- 
vening state also, she is the origin of the emergence of the 
other present, past and future determinate apprehensions. Those 
who are adept in discrimination have experienced alaya-oijhdna 
i.e. unified or integral knowledge in this very way (i.e. in the 
way of indeterminate consciousness). 

Agreement of the determinate apprehensions occurring im- 
mediately after the indeterminate one has already been shown. 
Therefore, there is no non-probative reason ( asiddha hetu) for the 
probandum (i.e. that which is to be proved viz., the determinative 
perceptions), nor can it be said that the pratibha jhdna is confined 
to only indeterminate consciousness which remains uniformally 
the same, which allots separate positions to the various deter- 
minate perceptions ( vikalpas ) and which is not opposed to 
pratibha jhdna or which is usually concerned with bringing about 
determinate perceptions and only appears in pure indeterminate 
form now and then ( kaddciP)^ nor is there complete exclusion or 
separation of the determinate consciousness ( asya ) from the 
indeterminate consciousness ( talah ). Therefore, there is no con- 
tradiction (na viruddho ) between the indeterminate consciousness 
and any other apprehension, nor is indeterminate consciousness 
simply an occasional and not uniform ground (of the determinate 
consciousness) ( nanaikanliko ), nor is there an exclusion jrom it 
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of even any dubious, opposite thing (i.e. even opposite tilings have 
their raison d'etre in the indeterminate consciousness). In similar 
examples also, e.g., the integral perception of a picture etc., 
faults like the non-provability etc., of the reason (viz. the indeter- 
minate consciousness ) stand rejected. When the faults concern- 
ing the main reason are rejected, there remains no occasion 
for finding faults in examples similar to the main reason. By 
others also it (i.e. the indeterminate consciousness being the 
ground or reason of the determinate one) has been practically 
settled. Therefore, why take the trouble of repeating it ! This 
matter has been finally settled: 

“That which moves in the prior, intervening, and posterior state 
of the apprehension of all the objects of sense (nikhilaoaisayika- 
vabodha-puroaparantaracaram) , which is universal (nikhilatmakam ) , 
which is endowed with the splendour of the highest Sakti ( parasakti - 
bhasi), that indeed is the divine creative consciousness [pratibham ). 
To one who is absorbed in that consciousness ( lasyam pralinaoa- 
pusah), how can depression ( glanih ) brought about by the lack 
of this divine consciousness ( abhavavaSapaklrplya ) ever occur?” 

“The ignorant man does not observe the magnitude of the 
delightful enjoyment of the most precious wealth ( paradhana - 
sukhasvada) lying in the body, prana etc. 4 and feels overwhelming 
depression"’ in his heart. If the Supreme goddess who feels parti- 
cular relish in bringing into being the entire universe ( nikhilajaga - 
tisutisarasa) enters his heart, then oh ! she sportively functions as 
the full and final oblation (in reducing to ashes the depression 
that had been plagueing him).” 

A similar idea has been expressed in Spandakarika: “Just as a 
plunderer carries away the valuables of the house, even so de- 
pression saps away the vitality of the body. This depression pro- 
ceeds from ignorance. If that ignorance disappears by unmesa 
how can that depression last in the absence of its cause?” 5 (Sp. 
K. Ill, 8). 

Also in the following verse: 

“That should be known as unmesa whence the rise of another 
thought takes place in the mind of a man who is already engaged 
in one thought. One should experience it introspectively for 
oneself.” (Sp. K. Ill, 9), 


96 


Para-TriSika- Vivarana 


Further: 

“The wise ones describe ignorance or in other words the primal 
limiting condition ( anava mala ) as the root cause of the mayiya and 
karma mala. That very seed (viz., anava mala ) even of the worn- 
out tree 6 of transmigratory existence is consumed instantly in the 
supreme blazing fire of supreme consciousness (parasarrivit) 

As has been (rightly) said: 

“Mala, they say, is nothing but ajnana or ignorance of one’s 
real nature. This ignorance is the cause of samsara or mayiya mala 
which again serves as the cause of karmamala”. (M.V. I, 23) 

So also, (it has been said) : 

“If that ignorance disappears by unmesa, how can depression 
last in the absence of its cause?” 

Thus has been described the nature of indeterminate consci- 
ousness (which also pervades the determinate consciousness). 
If it were otherwise than this i.e. if the indeterminate conscious- 
ness did not pervade the determinate consciousness also in all 
its phases, then which and by what could the following be so 
closely linked, viz. the destruction of depression, the emergence 
of depression from ignorance (of one’s essential nature), and the 
destruction of ignorance by means of unmesa. In that case, all 
this would be like an investigation into ‘nr’ and 'pa' 7 i.e. would 
be merely futile. 

So, the goddess, the highest power of creative word (paravak) 
is of the form of all the letters, beginning with ‘a’ and ending 
with ‘ksa’, expands by enfolding within herself the venerable 
parapara form etc., inherent in paSyanti etc., that are about to 
arise by her free will, has the essence of the creative delight which 
is identical with the consciousness of diverse manifestation con- 
sisting of all the elements, worlds and objects that have been 
undisputedly brought about by being included in her progressive 
expansion (tadgarbhikdravasavivadaghatita-sakalabhuta-bhudanabhdna- 
diprapahcaprabodhaikyacamatkarasara), is of the nature of the highest 
Reality consisting of astonishing facts brought to light by the pre- 
sence of Lord Bhairava (paramefvarabkairavabhaftdrakdvirbhdva - 
prathitatathdvidhadbhutabhutaparamdrthasvarupd ), is the Supreme 
Creative Power that reveals within her pure mirror of Self end- 
less manifestation, maintenance and absorption ( svatmavirnaladar - 
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pananirbhdsildnantasrsfisthitisamhdraikyamayamahdsrsfilaktir) . It is 

established that this is what has been decisively proved completely 
by Lord Bhairava by means of the verse ‘ athidya ’ etc. 

Notes 

1 . The question of the Devi and the answer of Bhairava refer 
to the state of Reality i.e. svarupa-vimarfa. Therefore, both are 
homogeneous objects of the same doctrine. 

2. See the charts for clarity. 

3. Vide verse 75 of Vijnana-Bhairava. 

4. ‘Et cetera’ refers to puryasfaka and lunya pramdtd. 

5. The depression is due to the lack of recognition of the essen- 
tial nature of the Self. 

6. The ‘worn out’ ( jirna ) tree suggests that the mayiya and 
karma mala have been eliminated, but since the dnava mala is still 
lingering, it supplies sustenance to the tree and so, although it 
is worn out, it does not fall. 

7. If ‘nr’ and ‘pa’ are pronounced together, then it means a 
king, but if ‘nr’ and ‘pa’ are disjoined and are uttered after an 
interval, they would mean nothing. Even so if glani is connected 
with qjnana, and ajfidna is removed immediately by unmesa, then 
the sequence is understandable, otherwise not. 

Exposition 

This long commentary of A.G. serves only as an introduction 
to the eight verses by means of which Bhairava answers the ques- 
tion of the Devi, viz. “How does anuttara bestow kaulika siddhi?” 

The actual interpretation of the verses will follow later. In 
this introductory portion A.G. has stressed the following two 
points : 

1 . Kaulika srsfi or the universal manifestation is not something 
different from anuttara. It is anuttara itself that appears as kaulika 
srsfi. As he puts it ‘ tadeoa anuttarapadarri, srsfirityarthah — it is anuttara 
itself that is this vast manifestation. 

2. The entire manifestation abides in the creative energy of the 
Divine. This creative energy is paravak, the energy that sounds 
forth the universe. The paravak is the paranada, the creative throb 
of the Divine Mind which at a lower level takes the form of 
sound. The energy of the paravak flows into various letters from 
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V to ‘ ksa ’ which as conscious forms of energy bring about the 
manifestation of the universe. The letters in their original form 
are not merely conventional as they are at the human level. 

The paravdk is dynamic, creative consciousness. The nature of 
this consciousness is nirvikalpa, indeterminate, undifferentiated. 
According to A.G., paravdk, pralibhd, unmesa, nirvikalpa samvid are 
almost synonymous ; they refer to the same creative energy of the 
I-consciousness of anuttara. All determinate objects, perceptions, 
ideas covered by the blanket term savikalpaka inhere in the nirvi- 
kalpa samvid and emanate from it. The entire kauliki srsfi or uni- 
versal manifestation is simply an expression of nirvikalpa samvid. 
A.G. has used nirvikalpa samvid in a very wide sense, in the sense 
of the divine creative consciousness, the very life of all manifesta- 
tion. 

Commentary 

From tadevam sthite on p. 38, 1. 22 upto iti on p. 51, 1. 22. 

Translation 

It being so, the meaning of the verse is now being decisively 
fixed. The letters from ‘a’ to visarga denote Siva tattva; those from 
ka to ha denote the five elements from the earth up to the ether ; 
those from ca upto to ha denote the five tanmatras from smell up 
to sound; those from (a to na denote the five karmendriyas (organs 
of action) from the feet upto the tongue; those from ta to na de- 
note five jhdnendriyas from the nose up to the ears; those from pa 
to ma denote the group of five i.e., manas, aharjikara, buddhi , prakrti, 
and purusa; those fromja to va denote through vayu bija, agni bija, 
jala bija and indrabtja, raga, vidyd, kala and maya tattvas. These 
are also known as dharanas , because they make the arm or the 
empirical individual think of the universal powers of Bhairava 
differently {prthagbhutataya) . There are two causatives involved 
here, owing to the causer and the caused being of two forms 1 
So, in one’s own self which is light, highest and perfect state, 
identical with Bhairava, and universal are held the states of 
kala, vidyd, etc., as has been said in Sivadr?ti: “Self alone who 
shines as bliss ( ananda ), and consciousness (cil), whose advance 
of will-power ( iccha ) is un-impeded, moves forward in all the 
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objects as Siva whose knowledge ( jfiana ) and activity ( kriya ) are 
ever prevalent” (S.D.I. 2). 

In Spandakarika also, the same idea has been expressed: “In 
whom resides all this”. 

So also, the Lord assumes these states (of raga, vidya, kala, niyati) 
which are held in His shining Self by His own light by veiling 
Himself, that is to say, He manifests by adopting the state of 
thisness (i.e. objectivity) whose nature is insentiency. Then 
again He encompasses all this objectivity with I-feeling. So this 
state of the Lord as Sadasiva and lsvara which is pure Siva- 
consciousness ( iuddhavidyamayi ) has been hinted at by one causa- 
tive form of the verb ‘dhr’. In this case also the encompassing of 
thisness with I-ness can happen only when that 'which is to be 
encompassed (viz., thisness) has already been effected. And 
from the point of view of the pure Lord who is all consciousness, 
thisness denoting difference cannot remain in that state (i.e., as 
something different or separate from consciousness), and so in 
the event of the non-occurrence of that which is to be encom- 
passed, the encompassing of this with I-ness cannot properly be 
upheld. In that case, there cannot be any propriety in considering 
Siva in the capacity of an encompasser. And without his encom- 
passing activity, nothing whatsoever can appear, because of the 
absence of a proper cause. This has been declared by me many a 
time. The ‘this’ or external appearance, however, does occur. 
This only means that the ‘this’ or external appearance, though 
now different from the (divine) light does appear externally 
through the power of the Lord Himself, for any other cause 
(than the Lord) is impossible. In one’s consciousness also, one 
can bear witness to the fact that it is the (divine) consciousness 
that appears in all forms. Thus it is clear that while the universe 
is the Self itself, i.e. identical with the Self (in its transcendental 
aspect), it appears differently as ‘this’ (in its immanent aspect). 
The ‘this’ appears only appositionally in the I which is all light 
(as in the case of Sadasiva or lsvara). 

So from the above, this is what is most certainly indicated, 
viz., it is the Lord Himself who knows all the different knowables 
(e.g., kala, raga, etc.) of any knower whatsoever in the manner 
of ‘I’, i.e. in the manner of Saktis identical with Himself. Who- 
ever may be the knower (i.e. the limited, empirical experient), 
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he too, because of his appearing as a knower, is the Self itself. 
So he relies on such limited Saktis (i.e. kala, rdga, etc. ) and through 
these (i.e. limited kala, raga, etc. ) he experiences the state of the 
knower ( vedaka ) and knowables (objects) as (totally) different. 
Through rdga (passionate desire) etc., only He (Siva) has been 
reduced to the status of a paSu (an empirical individual) etc. So 
raga etc. assume, according to the principle stated previously, the 
position of the inciter (lit., the causer) of Siva to regard in a 
limited way those states which otherwise He regards as His Saktis. 

Therefore, the second causative verb (nic) having come into 
operation, those (i.e. raga, kala, etc. ) becoming the sole cause of 
Siva being designated as jioa (empirical individual) are spoken 
of as dharana. Even if a causative form of a verb is in operation, 
the connexion with the meaning of the root of the verb is never 
lost (prakrtyarthdnoaydnapayo) , so in this case also, the causative 
force of the root dhr can be applied only to that which has prakdSa 
(i.e. is conscious) i.e., it can be applied to rdga, vidya, kala because 
they are Saktis as they, being conscious are dhriyamdna i.e. can be 
caused to operate and they in their own turn become operators. 

As has been said by myself in Sivadfstyalocana 1 (a commen- 
tary on Siva Drsti): 

“He alone can be impelled who has the competence for being 
impelled.” Bhartrhari has also said (in Vakyapadiya) : 

“In the case of one who has not yet commenced to act (but has 
the capacity to act), verbs with reference to question (pjcchd ) 
etc. are used in the imperative form (lot) when a direction or 
command is to be given (praise). But when a direction or com- 
mand is to be given to one who has commenced to act, then it is 
a matter of the use of the causative form (nic)." 

What is known as kancuka (covering) in other Sastras has 
been designated as 'dharana'. As has been said in Tantrasara: 
"Vidya, mayd, niyati etc., use their own states as bonds for the 
paSu (the limited, empirical individual). Therefore, they have to 
be purified with effort.” (‘To be purified’ means ‘to unite with 
anuttara by anusandhana and to dissolve in it.’) Somananda has 
explained the word ‘ dharana ’ in the sense of limbs or constituents 
from another point of view (viz. the adoaita or nondualistic point 
of view). In his commentary, he means to say that in the case 
of limited empirical individual (parapaksa ), all states like rdga. 
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kalci, oidyd should be taken as objective ( drSyatva ) with reference 
to the Self. 

Such is his particular manner of interpretation : “He who does 
not know fully the standpoint of the supreme experient ( svapaksa ) s 
and that of the limited, empirical individual ( parapaksa ) himself 
sinks in the ocean of doubts. How can he enable others to cross 
it?” 

The letters from ‘Sa’ to ‘ksa’ denote the group of five categories 
viz. Mahamaya, Suddhavidya, Isvara, Sadasiva and Sakti. 
Above the category of mayd, and below the category of Suddha- 
vidya, there must be another category as the abode of the Vijfia- 
nakalas. As has been said “Above mayd and below Suddhavidya 
are the Vijfianakevalas.” If Mahamaya is not accepted as a 
category (lit. in the absence of the category of Mahamaya), 
then the abode of pralayakeoalis being in mayd category, and that 
of the Vidyesvaras in Suddhavidya, which would be the abode 
of the Vijftanakalas? Therefore, it has been declared in Purva- 
sastra (i.e. Malinivijayottara) that the Vijnanakalas have only 
one mala (limitation), for though they are below the stage of 
Suddhavidya, there does not appear in them the limitation 
{mala) known as mdyiya, because in their case, the display of 
different objects caused by differentiation does not occur. So 
they have only anaoa mala which is ignorance (of one’s essential 
nature). They alone being enlightened through the grace of 
Suddhavidya become entitled to the status of Mantra, Mantre- 
svara and Mantramahesvara. In Malinivijaya itself ( tatraioa ) 
it is said, Anantabhattaraka enlightened (lit. awakened) the 
limited experients, viz., the eight Rudras {jiodn ) who have attained 
the status of Vijfianakala (p. 3. v. 19), 
and also : 

“Having united them to Suddhavidya, Isvara and Sadasiva, 
he (Anantabhattaraka) similarly manifested seven crores of 
Mantras together with their regions of administration.” 

In some Sastras (other than Trika) Mahamaya, on the assump- 
tion of the absence of mala (limitation) pertaining to difference 
i.e., absence of mdyiya and karma mala, is accepted as the last 
part of Suddhavidya category. At some places, because of its 
being an impediment in the form of anaoa-mala which is ignorance 
of the essential Self, the state is considered to be the last or 
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extreme end of mdya, just as in some Sastras, the rdga cat( gory 
is supposed to be adhering to the empirical individual, there- 
fore, it is not considered separately, just as here itself, niyati and 
kdla are not described separately (from rdga and kald) in the 
Trika Agama. According to this view, the five brahmas as denoted 
by fa, sa, sa, ha and ksa are Suddhavidya, Isvara, Sadasiva, Sakti 
and Anasrita Siva, respectively. This will be clarified later. 
They are known as ‘ brahma ’ because the root ‘brh’ from which the 
word ‘ brahma' is derived means ‘to grow great’ and to make 
grow’. These categories are called ‘ brahma ’ firstly because they 
transcend difference ( bhedasamuttirnatvdt ) (from the point ol view 
of brhatoa ‘growing great’) and secondly because they biing 
about the production of the universe of differentiation ( samsara - 
siitikartrtodt) from the point of view of bpnhakatoa — ‘making grow’). 
These thirty-four categories having been settled according to 

the procedure of the Sastra resort to ‘a’ only, as that is the initial 

and primal letter. 

In this connection, this is what is to be examined. Firstly there 
is the Siva tattva assigned to the ‘a’ class (i.e. a to visarga ) , then 
there are the five elements (in kavarga) etc., and finally there is 
•Sakti’ (assigned to ‘ksa’). What is this particular order in the 
descent of the mantras pertaining to srsfi, samhara and sthiti?* 
In all the Sastras e.g. in Malinivijayottara, Siddhatantra, Svac- 
chanda Tantra, the arrangement of letters denoting the various 
tattvas or categories of existence from 'ksa’ upto a , from the 
tattoos — the earth ( prthioi ) upto Siva is given in the same manner. 

It is said in Malini-Vijayottara: 

“The initial one i.e. prthioi an da is pervaded by dhdrikd ; 4 in that, 
only one tattva i.e. prthioi (earth) is acknowledged. While consi- 
dering the succession of oania* (letters), pada (word), and mantra, 
it is only ksa oarna, ksa pada, and ksa mantra that should be legarded 
separately in succession.” (M.V. II, 50). 

In the same book (i.e. in the same Malinivijayottara Tantra) 
according to Malini in which there is a mixed arrangement of the 
vowels and the consonants consisting of the letters ‘ pha etc., the 
arrangement of the categories earth {prthioi) etc. begins with the 

( Continued on page 1 04) 

*In this system, any varna or letter is called arria or mantra, for soteriologi- 
cally, it protects one who reflects on it (mananattrayaU) ■ 
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Chart 1 

THE VARIOUS ANDA OR ELLIPSES 
CONTAINED IN ANUTTARA 


Anuttara is all-pervasive. The name of the A ala is Avakasada 
kala according to Trika. In other Saivagamas it is called Santya- 
tlta-kala. Its presiding deity is Anuttara itself. It is beyond all 
the taltoas, but contains all the tattoas in itself. It is beyond all the 
mala or limitations, but comprehends all the malas. Its state is 
one of abheda or non-difference, and it is beyond all the adhoas. 
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last letter ‘ pha In Matrka, in which there is no mixed arrange- 
ment of the vowels and the consonants and though in it the assign- 
ment of the tattvas to various letters is different, there is the same 
assignment of the category earth ( prthivi ) to the last letter in 
both. The relevant verse regarding Malini* is as follows: 

“The earth category has been mentioned in ‘pha’ and from 
‘da’ up to ‘jha’ i.e., from water up to pradhana or prakrti, one 
should mark twenty-three categories successively” (M.V.IV, 15). 

Again in the same book, it is said according to the three vidyas . 5 
There is the mantra of one letter (i.e. aum) in Siva tattoa ( niskale ) 
and the other two, viz., one of three letters i.e. aghore and the 
other of one letter i.e. hrim ( tryarnaik&rnadvayam ) are in the other 
two ( dvaye ) i.e., in Sakti and Sada$iva” (M.V. IV, 19). 

According to parapard devi, ‘aum’ refers to Siva tattva, and ag- 
hore' refers to Sakti tattva. It is in this way that the order of the 
successive tattvas has been fixed. 8 

From the point of view of apara devi also it is said. With the 
mantra of one and a half letters are pervaded the two ellipses 
(viz. prthivi ellipsis i.e. prthivyan<}a and prakrti ellipsis i.e., prakf- 
tyan/jia), with the mantra of one letter are pervaded two ellipses 
separately (viz., mayd ellipsis i.e. may an da and Sakti ellipsis i.e. 
Saktyanda. This pervasion of apara mantra has been described in 
the reverse order 7 (M.V.IV, 24), So the arrangement of the 
tattvas is as follows. The mantra ‘phaf ’ refers to two ellipses prthivi 
and prakrti, ‘hum’ refers to maya ellipsis, and the mantra hrirji 
refers to Sakti ellipsis. So far as the pervasion of the para mantra 
is concerned, a different order has been laid down as given below: 
“Three ellipses (viz. prthivi, prakrti and maya) are pervaded 
by the phoneme, ‘sa’, the fourth one (viz., the Sakti ellipsis) 
is pervaded by the trident i.e., au, and the one that transcends 
all, viz., Siva is indicated by the visarga i.e., ah. This is how the 
pervasion of para is described. 8 (M.V. IV, 25). 

In the mantras Matykasadbhava, Ratisekhara, and Kulesvara, 
different arrangements (i.e., different from Paratrlsika) also are 
noticed. 9 In other Tantras also, usually opposite arrangements 


• The arrangement of letters according to Malini is the following : 
n f f 1 [ th c dh i u u u b k kh g gh h i a v bh y d dh j h n j r t 
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are given in many ways. But in this i.e. ParatrHika, an altogether 
different arrangement is noticed. So to one proficient in Agama, 
this appears as destructive of one’s own principles, as sometimes 
a bangle of glass or shells gets shattered by the clash of its own 
components. Nor can it be merely conventional so that it could 
be considered to be opposite even if determined in varied ways 
according to the fabrications of a man’s fancy, as for instance, the 
southerners designate ‘boiled rice’ with the word ‘caura' and the 
inhabitants of Sindha designate ‘thief’ with the same word, and 
‘boiled rice’, they designate with the word ‘krUra’. The Kash- 
miris, however, indicate with that word (i.e. krura ) husked barley, 
wheat and rice. If it is to be treated as conventional, it cannot be 
definitely determined because of its being unsettled, because of 
its being unconcerned with the highest truth and because of its 
uselessness concerning the relation between that which is to be 
purified and the purifier ( Sodhya-fodhaka-bhaoa ). If it is said that 
even a conventional word derives its existence from the Will of 
God, that it cannot be anything whatsoever without the Will of 
the Highest Lord, and that it is well known that convention 
comes forth by the will of God, for peace is gained by the apya- 
yana 10 ceremony that is performed for the welfare and prosperity 
(of a particular individual) and that ceremony depends entirely 
on the name, word, script etc., which are entirely conventional, 
then my reply is that everything can be acquired only by one 
conventional word (for all countries, all times and all men), why 
should there be the necessity to resort to other conventions (for 
different countries, times etc.)? If one has to depend on conven- 
tion only, then will arise the problem of endless conventions 
coming down from one’s own Sastra, from another Sastra, popu- 
lar conventions, conventions of particular assemblies, conventions 
coming down from a host of teachers, convention particular for 
each different person and so on. This problem will also have to 
be examined. It may be said that there is no use going into these 
details. ‘The relation between the purifier and that which is to 
be purified will be the same in any case and this is enough to 
achieve our object’ ; this also uttered by and heard from illiterate 
people is indeed becoming to themselves. 

If it is said that God’s will is perfect, it is not open to dis- 

(Continued on page 108 ) 
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Chart 2A 


THE IDENTITY OF THE ORIGINAL SOURCE 
(BIMBA) AND ITS REFLECTION (PRATIBIMBA) 
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Chart 2B 


THE TRANSPOSITION OF THE TATTVAS (CATE- 
GORIES OF EXISTENCE) IN REFLECTION (PRATIBIMBA) 


BIMBA 


PRATIBIMBA 



ghrana 
Rasana 
Cakyu 
Tvaca 
Srotra 
Manas 
Ahainkara 
Buddhi 
Prakrti 
Puruja 
Riga 

VidyS \ ra 
Kalu \ la 
M3y4 \ va 
Mahamaya \ 12 
Suddhavidya 

Isvara % sa 
Sad84iva ha 

iakli \ ksa 


ghr8na 
vak 
1 papi 

pada 

pay a 

upastha 
iabda 
sparia 
rOpa 
rasa 
gandha 
akaia 
vdyu 
agni 
jala 
prthivi 
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cussion, then enough of useless efforts like reading and concen- 
trating on books, exposition, discussion etc. This heavy burden 
should certainly be abandoned. One should then sit quietly. 
God’s will alone would save one who is to be saved. It is His 
merciful will that makes one depend on such thought. 

By no means should people remain stretching their legs and 
lying with ease, indulging in enjoyment, without deliberating 
for themselves, nor should people sit idle, averse to the constant 
application of the competent intellect for the subtlest delibera- 
tion, brought about by the intenser and intenser grace of the 
Lord which appears in accordance with one’s sadhana (spiritual 
praxis). Therefore the question raised by me has to be examined 
in all respects ; I am not going to give it up in this way. 

Therefore, thinking carefully on this matter, stay quiet, while 
I remove the difficulties involved. 

This question-answer in its entirety — not partially — resides really 
in the divine paravak (the cosmic Ideation) whose quintessence 
is autonomy ( svatantrya ) which is independent of everything, 
which is unsurpassable and is able to bring about what is most 
difficult to accomplish, and which is not affected even by an iota 
of dependence on others. This point has been practically satis- 
factorily settled even before. Even then, it is being explained 
again in extenso in order to remove all doubts. The doubt has 
been raised that after Siva tattva, prthivi (solidity ) tattva has been 
mentioned (by you). What is this (peculiar) order? I say it is 
no order. It is orderless, the highest autonomy of the Lord 
which includes within itself endless variety. This is the teaching 
of the Trika system. So, that which is the highest divine Ens 
{par a) pertaining to Bhairava and includes within itself the 
differentiating ( apara ) and the differentiating-cum-non-differen- 
tiating powers, {par apara) abides superior even to Sadasiva and 
Anasrita Siva, having made even the latter one her seat (i.e. presid- 
ing over even the latter one). {Para is the orb or bimba, and 
everything else is the pratibimba i.e. reflected or represented form. ) 

For instance Purvasastra i.e. Malinivijaya at first refers to 
Sadasiva in the following words : “Sadasiva who is the gigantic 
departed one, smiling and both conscious and unconscious should 
be meditated upon as the seat of para or the Supreme divine 
Sakti” (M.V. VIII, 68), and concludes by saying that Sadasiva 
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who has entered the nddanta 12 state is her seat, and then having 
said that “all this is her seat,” declares: “From his (i.e. Sadasiva’s) 
navel rises the trident of Sakti (divine Energy) with three prongs 
which should be meditated upon” (M.V. VIII 69). The three 
prongs referred to are “Sakti, Vyapini, and Samana”. There 
also (i.e. higher above the Saktis), the Supreme abode of unmana 
i.e. the state of urdhvakundalini, in the form of three white lotuses 
has been described, in the words “this is the most distinct seat” 
(M.V., p. 48, v. 70). So far as the three lotuses on the prongs 
of the trident are concerned, they form the seats of the goddesses 
( para-paSyanti , para-madhyama, and para vaikhari).* Though this is 
known as supreme paiyanti and is the ultimate limit of jnanasakti 
known as nada (i.e. as the state of Sadasiva), yet this has only 
to be passed over, for the state of Para is higher than this (see 
the picture introducing the Paratrlsika Vivarana). As has been 
said in Sivadrsti: “What according to us is jnanasakti and is really 
the level of pard-paiyanti as expressive of Sadasiva state is to the 
duffers, the grammarian’s the highest state.” 13 

The buddhi that is introverted towards the inner spiritual Self 
is the level of pard-paiyanti. Its presiding deity is Rudra i.e. Para- 
(supreme) Sadasiva. The para-paiyanti comes to an end in jnana- 
Sakti which is a state of Para-Sadasiva, and this state of Para- 
Sadasiva is the Sakti of Anasrita-Siva. 

The presiding deities of manas and ahamkara introverted towards 
the Self are respectively Para-Brahma and Para-Visnu. Their 
field of activity is limited respectively to para-oaikhari and para 
madhyama. Therefore, their final resting abode (pratis(hd-bhuh) 
is the kriydiakti of Para-Isvara and Para-Sadasiva. 14 This is pro- 
ved by Agama and supported by personal experience. 

Therefore, over pard-paiyanti is the stage of goddess para where 
everything appears and is also apprehended as identical with 
Herself. 


•In Saiva philosophy, there is the bimba-pratibimbavada i.e. the principle that 
the main factors that exist in the lower sphere have their original source in the 
higher sphere. The paiyanti, madhyama, vaikhari that exist in manifestation have 
their original forms at the higher level of pari. Therefore, the original forms of 
these at the higher level are called para paiyanti, para madhyama and para vaikhari. 

They are seated in the following order: The Para is seated on the middle 
lotus, the Parapara on the right and the Apara on the left. 


110 


Para- TriSikd- Vivarana 


Though in the stage of Suddhavidya and also of Maya or 
the state of pralayakala, bhasand (i.e., the existence of prakdSa and 
vimarSa) abides in identity, yet in that stage, the apprehension 
of ‘this’ (i.e. objectivity) is different. In Suddhavidya, the entire 
multitude of subjects and objects is reflected in the sole ‘I’. It is 
apprehended only as fully dominated by the I-consciousness, 
such as “I am this”. 

Thus both of these ( etat ubhayam i.e. both / and this) being 
reflected in the common substratum of the supreme consciousness 
appear as identical and so are said to have a common substratum 
(samanddhikaranyam ) . 

Therefore all existents share the pardpara state (i.e. the state 
of identity in diversity) in the stage of Isvara, and in the stage of 
Maya (and also of pralayakala ) they share the state of apard (i.e. 
the state of differentiation). 

One should not understand from this that the Isvara state and 
Maya state are themselves pardpara and apard. (It is only their 
prameyas or objects at their stage that are the pardpara and apard 
states.) Therefore, there is no room for doubting that what the 
Agama (viz. Rudrayamala ) has affirmed is contrary to what the 
venerable Utpaladeva has said about pardpara with reference to 
Isvara. 

In the case of Mantramahesvara, the I-feeling though having 
knowledge as its highest truth, is however, different from the 
1-feeling of Isvara and Suddhavidya which is apard i.e. of a lower 
order. My experience ( samvit ) tells me that ‘this’ i.e. the I-feeling 
of Isvara and Suddhavidya is only this i.e. of a lower order than 
the I-feeling of Sadasiva, Sakti and Siva. 

The oijhdnakalas, however, have only an awareness of ‘I’ which 
though of the order of knowledge ( bodhaikaparamarthe api rupena) 
is devoid of the experience of ‘this’ i.e. objectivity. Because of 
their non-awareness of objective reality, they have only an aware- 
ness of ‘I’ and, therefore, they are in the category of aprabuddha 
i.e. unawakened. The pralayakevalis are non-aware of both ‘I’ and 
‘this’. Therefore they are decidedly unawakened. 

In the stage of pralayakevali and sunyapramdtd ( mdyapade — which 
is the abode of Sunyapramdtd) though by means of the light of in- 
determinate consciousness ( nirvikalpakatabhasena ), there is an un- 
derlying sensibility of that sort (i.e. indeterminate consciousness), 
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which is the very life (of determinate consciousness), though they 
owe their very existence to the grace of the indeterminate consci- 
ousness only and cannot be in any way separate from it , 15 yet the 
later dealing and judgement of such experients (i.e. when they 
have risen from the state of the experience of the void ) are deter- 
mined by consciousness of difference and are only of the nature 
of determinate consciousness (vikalpatmaiva) , as for example, 
“This is body etc., I am only I, i.e. the one who is the knower, 
this is ajar, what is ‘this’ is only an object of knowledge etc.”. 

In the case of the condition of such an experient (i.e. pralayd- 
kala or iunyapramdtd), it is only the indeterminate consciousness 
that has the capacity of bringing about a consciousness of that 
sort (tasyaiva avikalpasamviddtmanah tatha sdmarthyam) . For though 
none other than the nirvikalpa one is known to be the cause of that 
kind of consciousness (i.e. the determinate consciousness), even 
if any other cause is supposed to be its origin, it will ultimately 
end only in that kind of undivided universal consciousness (i.e. 
nirvikalpaka or indeterminate I-consciousness ) . It is because of this 
capacity of the indeterminate I-consciousness that its power of 
bringing about endless variety (in manifestation) is proved to be 
invariable. 

In the being of this indeterminate I-consciousness, its sovere- 
ignty of the creativity never ceases. In vaikhari stage or in madhyama 
stage in which there is subtle mayiya objectivity (i.e. where there 
is a subtle difference through the force of mayd), this kind of 
apprehension of difference ( bheda-oimarSa ) is not possible if it is 
completely excluded from the indeterminate I-consciousness 
{bhasanatireki ) . 

I n the supreme consciousness, however, as is the prakaJa so is the 
vimarSa for carrying it out in practice. Therefore in that, all 
things appear completely identical with consciousness, just as 
water is in water, or flame is in flame, not simply like a reflected 
image. Whenever this supreme goddess {para ) is described for 
the purpose of teaching, she is brought within the sphere of 
cognizance only by being considered from an inferior point of 
view. 

Similarly Bhairava who is of the nature of light (i.e. spiritual 
light of consciousness) is self-proved, beginningless, primal, the 
ultimate in all respects, and present in everything. What else 
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is to be said regarding Him?* He displays His Light identically 
(svaprakaSam firakaiayati) in the expansion of all the categones of 
existence (e.g. the 36 tattoos), all the objective phenomena (bhd- 
vas), and views them all as Himself ( tathaiva ca vimarSati) in His 
self-delight ( camatkaratoe ) which never vanishes ( anapeta ). That 
which is this perception in that way (i.e. as identical with Him- 
self), makes His self-revelation ( bhasana ) evident in lakhs, crores, 
ten crores ( arbuda ), ten arbudas 14 of endless future (bhdiu) mani- 
festations and absorptions to be brought about by mayd and thus 
he appears in those very forms {tatharupam eva bhavati). 

Even while appearing in various forms, if he had not considered 
the initial and intervening, i.e. the rise and expansion of objec- 
tivity as being based only on prakdsa, then the possibility of the 
doubt regarding the deviation of the initial (i.e. the Bhairava 
consciousness) and the succeeding state (i.e. the expansion or 
dissolution of objectivity) could not have been removed, and 
consequently the entities of the world would have been unknown, 
owing to which there would have been the disruption of full 
identity and non-establishment of the real state of Supreme 
Bhairava. This would have led to the breach of the close adherence 
of the lower paiyanti vani etc. which depend on Bhairava. So 
the venerable para, owing to the continuation of such states 
would remain para only in name. If Bhairava consciousness or 
prakaSa had by its very nature not taken to such consideration, 
then the would-be objective universe would neither have 
appeared, nor would have expanded. “Let the multitude of 
objects not be based on a solid foundation ; let it remain imperfect, 
down with this talk of non-difference; let Bhairava as the 
foundational support of everything remain unproved; let the so- 
called supremacy of para bear the stain of difference”, all such 
talk is not proper. 

So this alone is possible and appears appropriate also that L le 
light of Bhairava, at the very first stage of external manifestation, 
having its objective the earth category, through oimarfa-fakti 
continues to move towards earth only in its march of descent. 


•Bhairava is primal, because He is the Source of everything. He is the ulti- 

mate, because everything finally rests in Him. He is present in everything, be- 
cause it is His energy that is manifest in everything. 
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Completeness of every tattva according to the theory that every 
tattoa is an epitome: 

Thus that very last tattva, viz prthioi (earth) while maintaining 
its character as earth (sa hi caramo bhagah tathataoat soatmarupam 
bibhrat) and holding within itself all the innumerable earlier 
tattoos (e.g., water — jala, fire — agni, etc. ) as inseparable from itself, 
appearing in that form ( bhasamdno ) and viewed in that aspect 
( oimrfyamdnah ) is complete in itself. Its precedent tattoa also (i.e. 
iala or water) having the posterior tattva (i .c. prthivi or earth) as 
its background, being identical with the appearance and percep- 
tibility present in the earth category ( ortta-purvaparipurndbhdsa - 
s&raoimarSa-taddtmy&t ) and not renouncing the completeness of its 
posterior tattva (i.e. the prthivi tattva) inevitably brings within its 
compass the fulness of all the preceding tattoos also ( svayam ca 

soarupandntariyakatdhathakrs(asoapuroa-puroatarddibhagantara-bhogo) 

and appearing and being carefully considered in that way is inte- 
gral in the same way (as the prthioitattoa ) . Thus one by one, all 
the preceding tattoos (agni— fire, etc. ) not being separated from 
their posterior two or three ones, including within thehiselves the 
delightful existence of their antecedent tattoos in accordance with 
the non-divergence from the nature of Bhairava which has accrued 
to them, are perfectly integral. Thus that category becomes a 
form very proximate to its chosen self-luminous Bhairava and that 
form becoming a self-chosen abode of rest is designated Bhairava. 
You, who are proficient in thinking of Bhairava, become engross- 
ed in meditating on Him. An undivided sight from a distance of 
a wilderness without limitation of associated objects like pond, 
mountain, tree etc. or even with these limitations (tadoatyapi) pro- 
viding a wholeness of vision offers a well-known means of entree 
into Bhairava-consciousness. As Vijnanabhairava puts it: “One 
should cast one’s gaze on a region in which there are no trees, or 
mountain, or even wall. His mental state being without any sup- 
port will then dissolve and the fluctuations of his mind will cease.” 
(V. Bhairava, verse 60). Otherwise if there is partial perception, 
then if the perception beginning with the first part of the same is 
only of parts (i.e., is not an integral perception), then what is the 
difference of Bhairava-consciousness from the other lower states 
of consciousness which are full of difference and are avowedly 
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fragmentary? The difference lies in the fact that Bhairava-consci- 
ousness expressing as it does the delight of the unity of endless 
variety of existence is considered to be integral as compared with 
other states of consciousness which are fragmentary. Those who 
have received proper training and have penetrated into the divine 
consciousness know this difference themselves. If the heart-lotus 
of some animal-like men has not blown under the ray of grace 
falling from the highest Lord, then hundreds of words of mine, 
even though their hearts be pierced with sharp needle-like words 
can neither make the heart-lotus blow nor make it accomplish 
(the objective). On a (thing like) jar also, one similarly casts 
an integral look. In this case also, the indeterminate conscious- 
ness instantly (jhagiti) takes in a view of the jar as a whole (not 
of its constituent parts), and then forms all kinds of determinate 
ideas about it and they starting from the bearest ultimate part 
enter into the interior and the interiormost aspect and finally 
dissolve again in the indeterminate state. Therefore, there is no 
use in referring to other similar cases. Similarly in this matter 
also, the Siva principle is inherent in all cases (i.e. even in the 
earth category) as an indeterminate reality, and having the ele- 
gant autonomy of generating determinate states is, though itself 
beginningless, decidedly the priusof all reality. There is no differ- 
ence of opinion in this matter. This Siva principle can be consid- 
ered complete only if it abides also in the ultimate earth cate- 
gory. So also, the consciousness of earth ( dhara-samvit ) can dis- 
play it as identical with central Reality in spite of its appearance 
as an object only when it is able to display the awareness of all the 
categories as inherent in the earth category. 

[The completeness of prthivi tattva according to vamana-yukti i.e. 

the principle of projection. ] 

It is the essential nature of Siva which is the real state of the 
earth category (svarupa-satattvam ca asyah avasthanam dharayah). 
How? By the process of projecting downwards ( adhara-vfttitaya ) 
i.e. by the process of Siva’s projecting His manifestation down to 
the earth ( vamanayuktya ). [The process of downward projection 
i.e. vamanayukti is described in the following words. ] 

Siva tattva expands into Sakti tattva (paripuma prasara). By His 
autonomy is effected a state (i.e. the state of Sadasiva) in 
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which the sense of non-difference (with manifestation) is not so 
fully established (as in Siva tattva) ( tatsvatantrya klrpta aprarudha- 
abheda) ; with this as the preceding tattva comes into being a taltva 
in which the appearance of difference (i.e., the appearance of 
manifestation) is homogeneous with the tattva (i.e. the state of 
Isvara) ( tatpdrvaka-eka-rasabheda ) and there is the tattva tuddha- 
vidya in which there is the appearance of difference ( bhedavabhasa ) 
(which, however, is dominated by I-consciousness) ; again through 
His power, there comes into being a state in which the auto- 
nomy of consciousness is gradually contracting, i.e. Maya ( tattva , 
oaSodita sankucat-citsodtantrya-sattamaya ) ; then appears the experient 
dominated by may a ( maya-grdhaka or mdya-pramatd ) of which the 
group of five i.e., the group of the five kancukas or coverings is 
his sphere of experience (tadgrdhyacakra) , then comes into being 
undifferentiated pradhdna or prakjti ( avibhedatmaka pradhana i.e. 
prakrti in the state of equipoise of the three constituents), then its 
evolute buddhi tattva ( dhitattva ) and the evolute of buddhi tattva, 
viz. ahamkara (the I-making principle) which is the origin of 
manas, the organs of sense ( jnanendriyas ) and the organs of action 
( karmendriyas ) and the tanmatras or the primary elements of 
perception ( tanmulakarana-purvaka tanmatra ) which expand into 
the gross elements, viz. ether, water, etc., and finally into dhara 
or earth. (Thus the real state of the earth category is the essential 
nature of Siva. ) 

[The paripumatd or completeness of prthivi (earth category 
according to grasana-yukti or the process of dissolution. ] 

As long as the earth-category remains by dksepa i.e. ( dksepenaiva ) 
by the process of grasana or gradual dissolution in the previous 
categories, it indicates the own-being ( svarupa ) of Siva. As it 
points to the (five) tanmatras by means of the five objects of sense, 
so they being suggested by it, in order to substantiate their own 
form ( nijasoarupopaklrptaye ) point to their earlier well-established 
origins ( samdksiptaprdktanapratisfhika-mula ) which again have a 
series of uninterrupted preceding origins of their own ( antaraparam - 
paranubandhisvakapurvaka-muldni). It is not at all right to say that 
what is accepted as a material cause does not continue in its effect. 
It may be said in certain cases that the instrumental causes etc. 
are somehow not connected with the effect (but this cannot be 
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said with regard to the material cause). This has been discussed 
by me threadbare elsewhere in another treatise dealing with 
causation. A discussion of it here will only disturb the smooth 
progress of the present topic (prakrta-oighatakam) . Therefore, it 
is not being discussed in detail here. 

[The following describes the series of the categories of existence 
by grasana-yukti i.e. by means of the order of absorption into 
Siva. ] 

Thus (according to the reverse order), it is at first the earth 
which has completeness. Then it is water which also having 
absorbed within itself the characteristics of all the tattvas appears 
and is apprehended in completeness. It having absorbed within 
itself the wondrous, prakaSa-oimarSa present in the earth category 
(tadbhasavimarSa-camatkdram antahkrtya) becomes complete by the 
transmission of the sarpskara (residual traces) of the completeness 
of the earth category. Finally, the earth itself is but the integral 
divine consciousness i.e. the very Self of Siva. Thus even a limit- 
ed space (pradefamatram api) contains the entire form of Brahman. 
The Sastras (scriptural texts) have declared it as their finding 
that, “Each tattva (category of existence) has the characteristics 
of all the thirty-six tattoos.” Such is also the teaching of Spanda 
Sastra (as in the following verse): “When the yogi wishing to see 
all objects by pervading them all i.e., infusing them all with the 
light of his consciousness, then what is the use of saying much, he 
will experience for himself (the splendour of that vision)”. (Sp.K. 
III. 11). One should lay this to one’s heart. By the last quarter 
of this verse, the same fact has been indicated. So what else is 
to be said? 

(Establishment of the dependence of all the tattoos on Siva-tattva 
by logical argument. ) 

When a thing cannot exist without a particular characteristic, 
then that particular characteristic is its very nature ( soarupa ), 
just as being a ttSama (iimSipa) meanshaving the nature of tree 
(i.e. there cannot be a Simdipa without its being a tree). When 
the expansion of the fixed order of things is set aside through the 
autonomy of the supreme Lord, then a thing may happen even 
without that which is its nature. The succeeding tattoos, earth, 
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etc. cannot come into existence without the preceding tattvas, viz. 
water etc. Therefore, they i.e. the preceding tattvas are the charac- 
teristics of the succeeding. The category of earth cannot exist 
without the category of water, for it is in the medium of firm sup- 
port ( dhrti ) only that solidity is found (and there is solidity in 
earth because of the presence of water ). 18 In this way, in a regu- 
lar order, the (five) gross elements ( bhutdni ) cannot exist without 
the five tanmdtras. These senses also cannot exist without the inner 
psychic apparatus consisting of buddhi, the ascertaining intellect, 
ahamkdra, the I-consciousness and manas (the idea and image 
making faculty). All these cannot exist without the primal, un- 
differentiated, compact subtle root-cause i.e. prakrti. How can 
prakrti exist without the limited experient i.e. Purusa ( sarrividat - 
makarn ca antarena) who is fettered by the snare of time ( kala ), 
limited efficacy etc. ( kalddi ) which are the characteristics of 
experience ( sarfividatmakani ) which he has imposed upon himself 
only by his own limitation (sankocavakadeva ca svatmarohita) . How 
can there be limitation of the unlimited consciousness (i.e. how 
can there be a limited purusa) without the autonomy (of the 
Divine) which is the cause of that limitation and of which may a 
is another name (i.e. this limitation comes about by mayaiakti 
which is only another name for the svatantrya or autonomy of 
the Divine)? This state of limitation by the divine autonomy in 
the form of maya does not come about without the slightly 
unlimited reality ( isat-asahkucita i.e. fuddha-vidya) , unlimited 
reality (asankucita i.e. Isvara), slightly expanding (isad-vikasi i.e. 
Sadasiva) and fully expanded reality ( vikasvara-rupam i.e. Sakti), 
standing as it does in opposition to the gradually proportionate 
shrinkage of that whose very essence is limitlessness ( asankucitatd - 
sdrataratamydpekfi) . All these realities are simply nothing without 
Bhairava who is absolutely autonomous and the very quintes- 
sence of perfect Light. This regular order of the categories is 
admitted to be true according to one’s own experience. Sruti 
(scriptural text ) also says, where can the earth category which is 
inclusive of water be found without its solidity? (i.e. the solidity 
of the earth is due to adhesiveness and adhesiveness is not 
possible without liquid). So if we say that the earth has in it also 
its preceding category, the water, how does it perturb us ? On 
the contrary, it will only be in support of the supreme conscious- 


118 


Para- T rifikd- Vi varana 


ness ( parS samvit) which is the perfect, omnifarious, revered 
Bhairava Himself. 

The Form of Time in the Bimba area of Para 

On the occasion of coming into existence of parapara (supreme- 
cum-non supreme) vani which is pafyanti and apard (non-supreme) 
which is vaikhari, in other words, on the occasion of future and past 
times, the entire corpus of Time appearing in the three forms 
(present, past and future) in accordance with the difference of 
the categories of existence ( tattoos ) which are slightly distinct 
(isat-sphufa in paJyanti), more distinct ( sphutatara in madhyama) 
and fully distinct ( sphufatama in vaikhari ) abides in the splendour 
of revered para (the supreme transcendental consciousness) in the 
form appropriate to para . 19 That which is to arise (i.e. the future 
parapara state) and also that which is the last ( apard state) deci- 
dedly sparkles in the initial light (i.e. in the ever-present para- 
state). Futurity is posited only with reference to clear difference 
that is to arise in what is undifferentiated. For instance The 
kalki (incarnation) will appear and will destroy those who are 
intent on vice’ — if this statement referring to the tuture had not 
been experienced in an earlier present, then how could this state- 
ment be made in the Puranas? If it is said that in some pre% ious 
creation, there was kalki who destroyed the wicked as described, 
then the question arises, ‘Is the kalki referred to the same or an- 
other one? If it is said that he is another one, then how is one to 
know that he is really another one (lit. how will it be evident to 
consciousness?).’ If it is the same kalki, why is there a difference 
in the time of his appearance? If it is said ‘that he is not bound 
by time’, how is it to be proved? If it is said that he is not bound 
by time because he, being the very nature of consciousness, is 
omnifarious ( citvad-viSvarupatvat ) then why is not the statement 
made by me, viz., that there is every thing in the venerable 
Bhairava who is invariably present on the tip of my tongue and in 
my heart, who is consciousness transcending the sphere of time, 
who is perpetually inseparable from the universal Energy, who is 
identical with the universally acknowledged hundreds of mani- 
festations and absorptions which appear through the contraction 
and expansion of Energy exercised by His absolute autonomy 
and who is the supreme Lord, honourably accepted with open 
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eyes, or why does not one describe it in an open-throated way 
after having ascertained the truth for oneself? 

Therefore, this fact is perfectly established that so long as Siva 
who is beginningless and endless, who is self-luminous, whose 
essence is autonomy which is integral and inherently indepen- 
dent, who enfolds within Himself the entire multitude of cate- 
gories, whose highest truth is His own Self, who, because of His 
being eternally present, who, because of His being in harmony 
with everything, because of His conferring grace on all, abides as 
Bhairava beyond the sphere of time, in para or supreme con- 
sciousness which would not tolerate even the very word of a 
particular state’ ( avasthdiabda oyapadeia-asahisnau), so long accord- 
ing to the doctrine of this Sastra He abides in the form of total 
manifestation ( mahdsrsfi ) , not in a succession of particular limited 
manifestations. This is perfectly in harmony with the view of 
this Sastra. Because of His enclosing all the categories one by one 
and the entire multitude of categories collectively in one hemisphe- 
rical whole ( sampufikaranat ), He abides in the manner of a hemis- 
pherical bowl (sarnpu(ayoga) — this is the tradition of our revered 
teachers. It will be said that ‘beginning with the stage of paiyanti, 
there is the play of partial bondage [pdidmiolldsah ) on account of 
the commencement of difference. Therefore up to paiyanti the 
principle of the relationship of that which is to be purified and the 
purifier ( iodhya-iodhaka-bhava ) is undeniable. As has been said: 

“O virtuous one, beginning with the earth up to Sadasiva, all 
the categories are to be known as usual being connected with 
production and destruction.” (Sv.T. V, 548). 

The Principle of Bimba-pratibimba 

Paiyanti who has the nature of pardpard iakti (i.e. the nature of 
supreme cum non-supreme Energy) is like a mirror, constitut- 
ing the energy of paraiakti herself, in which para shines as a 
reflection. That form, which is always the same both in its ori- 
ginal condition and reflection, is not called reflection, as the mere 
reference to the face ( mukhapardmaria-matramioa ) is not reflection, 
because of its nature being merely the original face. That, how- 
ever, which, though being the same, appears in another way, 
as for instance, the image of the face, in a reverse order, the front 
as the rear, the left as the right, this also and that also (i.e. as 
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similar)— that alone is called reflection. That (i.e. the reflection) 
is only similar (to the original) not dissimilar. Therefore, pard- 
bhaftdrika (the supreme consciousness) while casting in the trans- 
parent mirror of parapara who has as her essence paSyanti, her 
reflection full of the categories, earth etc., in their separate 
forms ( apurna-prthivyadi tattva-samagri nirbharam ) and thus having 
a succession of separate categories ( tattattathdoidhoktakramam ) is 
present even in the separate categories because of her enclosing 
inwardly within herself the natural, integral, absolutely true and 
invariable apprehension of ‘ ka ’ and other letters ( antastathavidha - 

sahajakrtrima-paramarthikanapayikadi-paramarSa-krodikarenaiva ) and 

displays those letters 'ka' etc. in an integral way different from 
their nature. 

Therefore, when para casts, in the homogeneous, transparent 
mirror (of parapara whose essential nature is paSyanti) , the reflec- 
tion of the categories which are apprehended as earth, water, 
etc. and are identical with herself, by bringing about differen- 
tiation by means of her autonomy {tathollasadbhedasutranayd), 
then a reverse order of the categories— earth etc., is produced. 
That which in the supreme consciousness (i.e. para) is Sakti tattoa 
becomes (by reflection) in parapara prthivitattva, that which is 
prthioi tattva becomes Sakti-tattva. This is the position of prthm etc. 
in parapara from 'ksa' upwards. 

It has been declared by me many a time that there cannot be 
any change in Bhairava who is always integral, infinite, and auto- 
nomous, for there can never be any excess (or diminution) in 

consciousness (which is Bhairava).* 0 

In the apprehension of the highest consciousness ( paramatmam 
pardmarSe), all the categories of existence are only of the nature 
of consciousness (i.e. they are all Siva). The supreme truth of 
that apprehension is the expansion of Sakti from ka to ksa. There- 
fore, in the highest consciousness (pard) there is complete absence 
of difference. In parapara, there is non-difference in difference 
according to the principle of reflection. When the parapara state 
which has the form of a garland of letters from ka to ksa holds as 
reflection the categories existing in pard which is situated at a 
level higher than itself, then of the non -mdyiya, inaudible (to the 
gross sense), supreme k to ksa letters, the categories {taUvdm) 
acquire a reversal of order i.e., the upper becomes lower and the 
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lower upper. The sense is that this happens through the power of 
the nature of the original ( bimba ) which is in the upper level, 
acquiring a lower level in reflection. So in the statement that 
‘there is pfthivi tattva in ksa,’ there is no contradiction, from 
the point of view of that which is to be purified and the purifier. 
Because of the invariable continuity of the para state, even in 
that i.e. even in parapara state there is the continuous succession 
of ka and other letters (kddiaarnasantdnah ) . 

Because of the appearance of pafyanti in the bosom of para, be- 
cause of the emergence of madhyamd state within pafyanti, and 
because of the propensity of vaikhari present in her (i.e. madhyamd) 
nature, oarna (letter), mantra (word) and pada (sentence) success- 
ively arise, but these (not being purifier) remain at the level of 
fodhya (that which is to be purified ). 21 However, let this matter 
alone. This is not germane to my thesis. I have conclusively 
discussed this point in Sripurva (Malinivijaya) and Pancika. 

Clari fication of the State of Malini etc. 

Though it has been declared that according to venerable Ma- 
lini, there is a different arrangement of the letters etc., still let 
those who are devoted to the Lord (paramefvarah ) and whose 
knots of ignorance have been shorn asunder by the teaching of 
Trika, understand the subject under discussion after complete 
ascertainment. That which has been said viz., that there are 
divinities, in the highest consciousness or para fakti surpassing the 
highest point 22 of pafyanti viz., the fakti of Anasrita-Siva, should 
not be forgotten by the noble selves. 

Thus the state of madhyamd fakti (i.e. paramadhyama) is being 
described which abides in the area of pardsamvit, but has descend- 
ed to the level of parapara. Madhyamd ( para madhyamd) within 
Her own sphere of authority which is the sphere of kriya-fakti of 
Isvara being of the nature of containing clear objectivity (like 
jar, cloth, etc. ) in a veiled form at every step superimposes the 
word in the object or referent, or object in the word. 

If the referent is universal, its denotative word has to be uni- 
versal. It is in such a state that the superimposition of each other 
which are of a swinging or oscillating nature ( lolibhdva ) * is pos- 


*Lolibhdva in this system is a technical word. This means that both word 
( vdcaka ) and its referent ( vacya ) are so intimately associated that theonesigni- 
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sible, not otherwise. A piece of cloth even if it is shorter by three 
or four fingers than another piece of cloth cannot cover it com- 
pletely. Word and its referent can become universal if they are 
associated together by nature. Vowels which are of the nature of 
germ ( bija ) and consonants which are of the nature of their 
receptacle {yoni ) denote Siva and Sakti respectively and, there- 
fore, the former is denotative and the latter is the denotated. 

As has been said : “In this realm of letter, Siva i.e. the group 
of vowels is said to be bija i.e. germ or semen, and Sakti or the 
group of consonants is said to be the womb or receptacle”. (M.V. 
Ill, 12). “The realm of letters has two aspects — (1) bija and (2) 
yoni. Of these, the vowels are considered to be bija (germ) and 
the consonants beginning with * k ' are considered to be yoni (their 
receptacles)” (M.V. Ill, 10). Being thus described in Purva 
Sastra (i.e. Malinivijaya), Siva, not abandoning His nature of 
the experient, is the vacaka or the designator, and Sakti who 
abides in objectivity is the oacya or designated. In the (common) 
world of difference also, every vacaka or significant word is success- 
ful only when it is identified with the state of the subject in its 
two aspects of vowel (pratipadaka) and consonant [pratipadya ) . 
We shall explain presently that the coagulation of the germ {bija) 
in the form of the vowel denotative of Siva is the yoni or womb 
denotative of the consonant in the form of Sakti, for it is because 
of the feya-letter or vowel that there is an expansion of the yoni- 
letter or consonant. 

Therefore, if there is union of bija (germ) in the form of vowels 
with the womb in the form of consonants, in other words, if there 
is the homogeneous union of Siva and Sakti, then what a plea- 
sant surprise; without any effort, without tilling and sowing will 
be generated both bhoga (enjoyment) and moksa (liberation). 

The bija-varna or vowel is adequate in itself and the yoni-oarna 
or the consonant is equally so. Therefore, which is the cause and 
which the effect? Such argument does not disturb us who are 
making a statement about consciousness which is teeming with 
infinite variety. Even in worldly dealings dominated by maya, 
speech which imparts clarity to the successive letters and words 

fies the other. At the level of madhyamd , they are so identified with each other 
that one can denote the other. This is what is meant by adhyasa in the Trika 
system. 
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and being of the nature of light, brings about thinking and has 
the nature of bringing about a unified sense ( ekaparamarSasvabhd - 
vaioa). By others (the followers of other doctrines and the gram- 
marians) this i.e., the supreme consciousness (parasarrivid.) has 
been proved by laboured deliberation. In this system, it is esta- 
blished effortlessly to those who earnestly take to its teaching. 
Therefore, we do not insist on one’s going to the house of a tea- 
cher of grammar, the only gain of which will be a little refine- 
ment of speech (body of words). So, (by following this Trika 
system) questions or doubts pertaining to succession or non- 
succession or priority and posteriority (of letters) or words in 
respect of pinrfamantra 23 consisting of nine letters and maha-man- 
tras u are solved by themselves. 

Description of the Pattern of Mdlini 

So, revered Malini mantra alone is of the chief, supreme state of 
Sakti at the level of the intermediate state i.e. at the level of 
paSyanti situated at parapard level. Therefore, it has been said in 
Purvasastra ( Malini vijaya) : 

“The knowers of mantra, in order to achieve the desired object 
of the followers of mantra and tantra should practise in matters of 
nyasa, the nyasa 2b of Malini which is free of particular prescription 
(of rites ) and has a mixed arrangement of vowels and consonants, 
for the sake of Sakta body.” By this statement, it has also been 
declared that Malini has a mixed arrangement of vowels and con- 
sonants. At another place also, it has been said: “One should 
direct the mantra neither towards nara (i.e. limited beings and 
objective phenomena) nor to Siva, the supreme tattoa, but to 
Sakti. They i.e. nara and Siva cannot bestow enjoyment and 
liberation, for nara is insentient, and Siva is powerless (for power 
resides only in Sakti).” 


Notes 

1. This book is not available now. 

2. Svapaksa means ‘parapramatr-paksa’ , the supreme experient; 
parapaksa means mitapramatr-paksa, i.e. the limited empirical 
individual. 

3. Sfsti pertains to kriyd, sthiti to jnana, samhara to icchd. Srsti 
is the avatara of apara Sakti which is predominantly governed 
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by jhana-Sakti and sarrihdra of para Sakti which is predominantly 
governed by iccha-sakti. 

4. Dhdrikd pervades prthivi tattva, apyayini pervades jala tattva, 
bodhini pervades agnitattva, paoitri pervades vdyutattva and avakaSadd 
pervades akdSa tattva. 

5. The three vidyas refer to para, par apard and apard. Para is that 
which rests in the Absolute only as Will to manifest. It is only 
iccha Sakti. When with jhdna Sakti, the form of manifestation is 
determined, then this mixed state of iccha and jhdna Sakti is para- 
para vidya. When by means of kriya Sakti manifestation is finally 
brought about, then the vidya is known as apard. This is the em- 
pirical condition consisting of pramatr (the experient, the subject), 
pramdna (experience and means of experience) and prameya (ob- 
ject of experience). 

6. In Siva tattva, there is the mantra of one letter, viz. aum in 
Sakti tattva, there is the mantra of three letters, viz. aghore; in 
Sadasiva tattva there is the mantra of one letter, viz. hrim. The 
full mantra referred to is: om aghore hrih paramaghore hunt ghorarupe 
hah ghoramukhi bhime bhisane vama piba he ru ru ra ra pha( hunt hah 
pha(. 

7. The mantra of apard devi is hrirri hum phat. The mantra pha( 
is of one and a half letters. This covers the prthivi anda and prakrti 
anda. The mantra hrim is also of one letter. It covers Sakti anda. 
The entire cosmos consists of the evolution of Sakti anda in anut- 
tara, mdyiya anda in Sakti, prakrti anda in mdyd, and prthivi anda 
in prakrti. See diagram (Chart 1 ). 

8. This refers to the mantra Sauh. ‘ Sa ’ represents the three cos- 
mic spheres ( prthivi , prakrti and mdyd) i.e. the 31 tattvas of Saiva 
philosophy from prthivi upto mdyd. ‘Au’ represents Suddhavidya, 
Isvara and Sadasiva together with icchd, jhdna and kriya. The 
visarga (the two dots — one above the other ) represents Siva and 
Sakti. This is the pervasion of para. 

9. Matrsadbhava or Matrkasadbhava mantra is h, s, h, phrem 
(Tantra 30, 47-49), Ratisekhara mantra: r, l, y, u (Tantra 30, 
10), KuleSvara mantra: jh, kf, hum (Tantra 30, 16). 

10. In Agama, various ceremonies are performed for mental 
peace, physical health etc. These are known as ‘apyayana’ cere- 
monies. 

1 1 . By ‘preta’ or ‘departed’ is meant one who is not a being of 
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the terrestrial world. Sadasiva has been called 'mahapreta.' — the 
gigantic one who is not a being of the terrestrial world, because 
other prelas i.e. other souls who have departed from this world 
(after death) still retain their sense of difference, but Sadasiva 
has absolutely no sense of difference. He is, therefore, mahapreta. 
The use of mahapreta for Sadasiva is figurative, the word ‘ praha - 
sanlam’ (smiling) has been used for Sadasiva in order to show 
his joy in serving as a seat for para (the transcendental Sakti). 
The word ‘Isvara’ in the quotation refers to Sadasiva, not to 
Isvara-/a//pa. 

Sadasiva has been designated as simultaneously both ‘sacetana’ 
(conscious) and ‘ acetana ’ (unconscious). He is * sacetana ’ (con- 
scious) with reference to his identity with the transcendental 
Sakti, and acetana (unconscious) with reference to the sense of 
difference that prevails in the world. 

12. All the categories of existence have two aspects, viz. (i) 
the original orb and (ii) its reflection. Their original orb is in 
the paraSakli. No reflection has any existence unless its original 
orb ( bimba ) is present in para. The supreme original orb is deci- 
dedly para ; the bimbas or original orbs of the remaining oanis, 
viz., paSyanti, madhyama and vaikhari are also present in para. In 
the quotation borrowed from Malinivijaya, it has been indicated 
that even the three goddesses, in the form of energy, viz. para 
paSyanti, para madhyamd, and para oaikhari abide on the three lotuses 
that blossom on the three prongs which emerge from the navel 
of Sadasiva. The venerable paraiakti, however, presides over even 
the above three. 

There are the following mdtras (morae) of pranaoa, viz. a, u, m, 
bindu, ardhacandra, nirodhi, nada, nadanta, Sakti, oyapini, and samana. 
The eighth one, viz. nadanta is a state of Sadasiva. There is also 
the twelvth matra, viz. unmana which constitutes the seat of the 
venerable parct that transcends all these. The three white lotuses 
with reference to para indicate srsti, sthiti and sarrihara. Venerable 
para is above even the urdhoakun/falini. She is there in the form of 
divine Energy. Therefore, her sea is described as parama asana 
i.e. as the most distinct seat, for this seat stretches as far as para 
Herself ( paraparyantatvdt ) . 

Nadanta is indication of the 8th matra (e.g. a, u, m, bindu, ardha- 
candra, nirodhi, nada, nadanta, Sakti, oyapini, and samana). Nadanta 
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points to the state of Sadasiva. The yogi experiences the 12th 
mdtrd i.e. unmana of pranaoa when he has succeeded at first in dis- 
solving the first eleven matras in cidakaia. Unmana is also called 
urdhoakundali pada which is the special seat of para. 

13. The grammarians believe that there are only three stages 
of oak, viz. pasyanti, madhyama and vaikhari and consider paiyanti 
to be the highest stage. The Trika philosophers, on the other 
hand, maintain that there are four stages of oak, viz., para, pasyanti 
madhyama and oaikhari and consider para to be the highest stage. 

14. The statement made in this paragraph will be clear from 
the following table : 

Levels of the Three Bimba Vanis 


No. 

Antahkarana 

The bimba odnis 

Presiding 

State of crea- 


introverted 


deity 

tive categories 


towards the 



according to 


inner self 



Trika 

1. 

Buddhi or 

Para-pasyanti 

Para- 

Jnana-sakti as- 


Prajna 


Sadasiva 

pect of Para- 
Sadasiva. 

2. 

Ahamkara 

Para-madhyama 

Para- 

Kriya-sakti as- 




Visnu 

pect of Para- 
Sadasiva. 

3. 

Manas 

Para- vaikhari 

Para- 

Kriya-sakti as- 




Brahma 

pect of Para- 
Tsvara. 


15. Pralayakala and iunya-pramdta are states in which the soul 
lies unconscious in sleep due to moha for a long time. There is, 
however, one difference between them. The movement of prana 
and apana goes on in a subtle way in the iunya-pramdta till they lie 
unconscious in pralaya i.e. the dissolution of the world. The 
sahcita karmas of both are, however, present as samskaras in this state. 

16. A laksa = 100,000; a kopi = ten laksas, an arbuda — ten kofis, 
a pardrdha = two arbudas. 

17. The category of earth ( prthioi tattva) is the ultimate aspect 
of manifestation. It contains all the preceding tattoos from jala 
(water) upto Siva -tattva according to the principle ‘everything is 
an epitome of everything else.’ 
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1 8. By kafhinya or solidity is meant ‘compactness of being firmly 
or densely united’. There cannot be solidity in the earth, unless 
the earth elements are densely united with the water atoms- 
element. 

1 9. The para state is ever present, the Eternal Now ; parapara 
state is future; the apard state is past. The sense of ‘abiding in 
para in the form appropriate to para ’ is the following : 

In the bimba of para, the future and past are present in this form 
of bimba i.e. as ever-present which is the appropriate characteristic 
of para, because in para Time is not based on the sense of relativity 
which is the characteristic of the empirical consciousness. 


Summary of the completeness of the earth category according to the prin- 
ciple of Siva's projection upto the earth i.e. Vamana-yukti (Involution) : 


1. Complete equipoise of Ahatti (I) and 
Idam (this i.e. objectivity) 

2. Expansion of Siva into A-ha-m 

3. By means of Svatantrya Sakti 

( autonomy of Siva), loss of abheda or 
non-difference, the emergence of idam 
( this) in aham (I) 

4. The incipience of subtle difference 
by a breach in non-difference 

5. Bheda (difference) and abheda (non- 
difference) equally balanced 

6. Shrinkage of abheda (non-difference) 
and appearance of bheda (difference) 

7. Complete bheda or difference 

8. The empirical individual abiding 
in maya 

9. The progeny of Maya by which the 
empirical individual is completely 
affected 

10. The homogeneous state of saliva, 
rajas, and iamas 

1 1 . The first aspect or modifications 
of prakrti 


= Sivatattva 

— Sakti tattva 
■= Sadasiva tattva 


= Isvara tattva 

— Suddhavidya 
tattva 

= Mahamaya tattva 

=• Maya tattva 

— Purusa tattva 

— Kala, Vidya, Ra- 
ga, Kala and Ni- 
yati tattva 

= Prakrti tattva 

— Buddhi tattva 
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12. Two aspects or modifications of 
buddhi 

13. Modification of aharjikara tattva 


1 4. The primary general object of 
perception 

15. Modifications of the subtle tanma- 
tras into concrete elements 

16. The ultimate limit of the entire 
manifestation 


= manas tattva and 
aharjikara tattva 
= The five jhanendri- 
yas , and the five 
karmendriyas 
= Sabda, sparfa, rupa, 
rasa and gandha 
tanmatrds 

= dkdfa, vdyu, tejas 
and jala tattva 
= Pfthivi tattva 
(earth category) 


20. Bhairava Consciousness which is anuttara transcends both 
bimba and pratibimba. That consciousness is represented by the 
vowels which are not amenable to the doctrine of bimba-pratibimba. 
The vowels always represent Siva on every level whether pri- 
mordial -para or the ultimate vaikhari. 

2 1 . Varna or letter starts in pard and pafyanti ; mantra or word 
starts in madhyama or pardpard and pada or sentence starts in vai- 
khari, or apara. Purification means that in sadhana or spiritual 
discipline, pada which is in vaikhari has to be raised to the level of 
varna in pafyanti and pard. 

22. The paramakofi or the highest point refers to the antakofi 
of pafyanti. The adi or initial kofi of pafyanti is If vara tattva ; the 
madhya or middle kofi of pafyanti is Sadafiva tattva; its antakoti is 
andfrita Siva. 

23. Pindamantra of nine letters is the following: h, s, r, ks, m, l, 
v, y, nurji. This is a mantra without the interruption of vowels in 
between. 

24. Mala mantras are those like “Om namah Sivdya ” in which the 
words are syntactically connected. 

25. Nydsa is a technical term. It means mental assignment of 
the various parts of the body to different deities accompanied with 
mantra or prayer with particular gesticulations. 

26. Sakta-farira : body charged with fakti or divine energy. 
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Parapara-sanivitti 

The pervasion of tattvas in Malinl on the basis of Malinlvijayot- 
tara Tantra. 


na, r, U> J) tha, ca, dha, I, na, u, u, ba, 
ka, kha, ga — the first sixteen letters are 
pervaded by Siva-Sakti tattva. 


Serial Varna or arna Tattva 

No. i.e. letter 


1. 

gha 

Sadasiva 

2. 

ha 

Is vara 

3. 

i 

Suddhavidva 

4. 

a 

Maya 

5. 

va 

Niyati 

6. 

bha 

Kala 

7. 

ya 

Raga 

8. 

da 

Vidya 

9. 

dha 

Kala 

10. 

(ha 

Purusa 

11. 

jha 

Prakrti 

12. 

ha 

Buddhi 

13. 

ja 

Ahamkara 

14. 

ra 

Manas 

15. 

ta 

Srotra 

16. 

pa 

Tvak 

17. 

cha 

Cak;u 

18. 

la 

Rasana 

19. 

a 

Ghrana 

20. 

sa 

Vak 

21. 

ah 

Pani 

22. 

ha 

Pada 

23. 

§a 

Upastha 

24. 

ksa 

Payu 

25. 

ma 

Sabda 

26. 

5a 

Sparsa 

27. 

am 

Rupa 

28. 

ta 

Rasa 
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e Gandha 

a j Akasa 

o Vayu 

au Tejas 

da J a ^ a 

pha Prthivi 

Parapara Samvitti 

The pervasion of tattvas in Matrka (from a to ksa) 

a, a, i, i, u, u, r, h !» !» e, ai, o, au, 
am, ah 

i.e. all the vowels are pervaded by Siva tattva. The pervasion of 
the tattvas by other letters of Matrka is given below: 


Serial No. 

Letters 

Tattvas 

1. 

ka 

Sakti 

2. 

kha 

Sadasiva 

3. 

g a 

Is vara 

4. 

gha 

Suddhavidya 

5. 

na 

Mahamaya 

6. 

ca 

Maya 

7. 

cha 

Kala 

8. 

ja 

Vidya 

9. 

jha 

Raga 

10. 

ha 

Puru?a 

11. 

ta 

Prakrti 

12. 

tha 

Buddhi 

13. 

da 

Ahamkara 

14. 

dha 

Manas 

15. 

na 

Srotra 

16. 

ta 

Tvak 

17. 

tha 

Cak?u 

18. 

da 

Rasana 

19. 

dha 

Ghrana 

20. 

na 

Vak 

21. 

pa 

Upastha 

22. 

pha 

Payu 
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33. 

34. 
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23. 

ba 

Pani 

24. 

bha 

Pada 

25. 

ma 

Sabda 

26. 

ya 

Sparsa 

27. 

ra 

Rupa 

28. 

la 

Rasa 

29. 

va 

Gandha 

30. 

s'a 

Akasa 

31. 

sa 

Vayu 

32. 

sa 

Agni 

33. 

ha 

Jala 

34. 

ksa 

Prthivi 


Exposition 

In this section, four important points deserve attention, via. 1 . 
Phonematic manifestation, 2. The principle of evolution in 
Saivagama, 3. The principle of everything being an epitome of 
everything else, 4. The state of bimba-pratibimba or the original 
orb and its manifestation. 

1 . Phonematic manifestation 

According to Saivagama, vimarfa — iakti or the self-verbalising 
and the self-revelatory aspect of the anuttara or the Supreme 
consists of the eternal awareness of ‘I’ or Aham (in Sanskrit). 
The Supreme is not simply prakaSa or light of consciousness, but 
prakdia-vimariamaya or light and energy of awareness simultane- 
ously which is potentially the germ and source of all manifesta- 
tion. Thus the Supreme is a biune principle. 

This Aham of the Supreme contains all the letters of the Sans- 
krit alphabet which consists of 50 letters. The 16 vowels from 
a to ‘ ah' are forms of Energy representing the Supreme that is 
transcendent to manifestation. The remaining 34 phonemes 
which are consonants are also forms of Energy manifesting the 
various tattoos or categories of existence. So the phonemes are not 
merely inert letters, they are creative powers of the universe. The 
universe is not simply visible phenomenon of the Divine; it is the 
utterance of Paravak, the verbal Power of the Divine. Manifes- 
tation is known as oarna-srsfi, phonematic creation in Saivagama. 

The phonemes are known as Mdtpkd, the little mothers who are 

( Continued on page 134 ) 
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Chart 3 

THE ARRANGEMENT OF LETTERS ACCORDING 
TO MATRKA IN PARA-SAMVITTI IN sarvAgra- 
rCpatA 



In this scheme, every varna or phoneme is complete in itself 


a — cit 
a — ananda 
i — iccha 
i— isana 
u — unmesa 


u — unata 
T — amfta blja 
r — amfta bija 
1 — amrta bija 
1 — amfta bija 


e — asphuta 
kriyasakti 
ai — sputa 

kriyasakti 
o — sphutatara 
kriyasakti 


ou — sphutatama 
kriyaSakti 

on — Sivabindu 

ah — Sivavisarga 
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Chart 4 

ARRANGEMENT OF LETTERS ACCORDING TO 
MATRKA IN PARAPARA-SAMVITTI IN SARVA 

madhyarCtpatA 
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busy creating the universe and in effecting everyday activity of 
life. Mdlrka when realized by the soul also becomes mantra that 
saves the soul and brings about its liberation. 

2. The Principle of Evolution in Saivagama 

This section also contains the philosophy of Evolution accor- 
ding to Saivagama. There is in manifestation first of all the arc of 
descent of the Divine right up to the solid earth. This is the pro- 
cess of involution known as vamana yukti, the process of projection 
of the Divine Energy in the manifestation in which there is svaru- 
pagopana, the veiling of His essential nature. This vamana yukti is 
given in detail in Note No. 19 in this section. This is also known 
as sfsfi-krama. Every spark (Jiva or soul) of the Divine Flame has 
to go into exile. 

Evolution is the reverse of involution. In this section, it has 
been called the grasana yukti. It is the arc of ascent, the arc of 
svarupa-prakdsana, the path of return of the exile. It is the sam- 
hdra krama or layakrama, the return of Odyssey. The ratio essendi 
of srsfi and sthiti is anugraha, the Divine Brace by which every spark 
becomes conscious of the flame from which it was separated. 

3. The Principle of everything being an epitome of everything else 

According to this system, everything in manifestation is an 

epitome of everything else. Even such a thing as earth contains 
water, fire, etc., right up to Siva category. So also water contains 
all the preceding and succeeding tattvas or categories ol existence. 

4. Bimba-pratibimba-bhava 

According to this philosophy, everything in its essence is anut- 
tara i.e. has the nature of the Supreme, but is polarised in prati- 
bimba or reflection i.e. it becomes the reverse of the original, as 
right becomes left and left right in the reflection of the face in the 
mirror. For instance Sakti-tattva in para becomes pfthivi tattva 
in its reflection in parapard. This is achieved by the svatantrya- 
Sakti or power of autonomy of pard. This principle of reflection 
does not apply to vowels which are always of the form of Siva. 
The diagram Pratibimba or reflection in bimba shows that pfthivi 
or earth category represented by the letter ‘ka is reflected as 
Sakti represented by the letter ‘ksa' and vice-versa. 
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For further details, see the diagrams (Charts No. 1, 2, 3, 4). 

Mdlini and XIatfkd in relation to Siva tattva in the aspect of para. 

Text 

From evam ca sthite on p. 51, 1. 22 to samaoisfam on p. 52, I. 8. 

Translation 

Such being the case, since everything is in everything else, 
let us, first of all, see how the first sixteen letters of Aldlini ( lhalya ), 
viz. ‘na, r, f, /, tha, ca, dha, i, na, u, u, ba, ka, kha, ga' give an idea of 
Siva seriatim in relation to the supreme or transcendental con- 
sciousness. 

{ parasamvidam apeksya ) [The pervasion of Siva in the first six- 
teen letters of Mdlini in the para or Supreme Consciousness on the 
basis of sarvagrarupata ] 

1. ‘.W which symbolizes frotra (hearing) in Mdtrka cakra and 
is a consonant appears in the supreme consciousness in Mdlini 
as nada which, in other words, is aham-pardmarSa or the divine 
I-consciousness in this context. 

2. It enters the group of four phonemes ( i.e . f, f l, /) which are 
the ambrosial seeds inasmuch as they are the womb of immorta- 
lity being the essential nature of Siva. The I-consciousness in 
the form of nada thrives here and attains maturity ( vrijihitatlvam 
avapya). 

3. Tha in Mdlini symbolizes rasana or flavour in the group 
of Mdtrka letters. So immediately entering this stage, the I- 
consciousness enjoys the flavour of its own nature as ‘I’. 

4. The phoneme ‘ca' in Aldlini symbolizes gandha or smell in 
Mdtrka cakra. Gandha (as is well known ) is the attribute of earth. 
In the para or transcendental consciousness, gandha is symbolic of 
pratyabhijhd or recognition in the form ‘I have always been like 
this’. 

5. The phoneme ‘dha' in Mdlini symbolizes ‘tvak’ or touch in 
Mdtrka cakra. In its very state of self-recognition ( tatraiva ) the 
I enjoys the consciousness of contact with Sakti, or Spiritual 
Energy and recognizes its identity with it. 

6. The above state is known as Saktam yaunam dhama’ or the 
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state of procreative Energy. Now it is established in the procrea- 
tive Energy through iSdna bija or Siva bija represented by the 
phoneme ‘V in Malini. 

7. ‘JVV in Malini symbolizes that sense-power in Mdtrka cakra 
which is known as vdk. This is the karana-Sakti or in other words 
mdydlakti which is non-different from anuttara. Being reflected in 

this. 

8. Further than the karana-Sakti, there is the state of efflorescence 
(: mmt}a ) indicated by the phoneme V in Malini. This is the 
introvertive state. 

This is followed by the tendency towards prasdra or extension 
( urdhvdSrayana ) i.e. a state of extroversion indicated by the pho- 
neme u in Malini. ..... , l 

The phoneme 'ba' in Malini symbolizes ‘buddhi in Mdtrka cakra. 

The function of buddhi is ascertainment. So it resorts to perfect 
ascertainment of its self-existence in Sakti represented by buddhi 
(buddhirupam Sdkta yonim adhiSayya) (hinting that it is not only 
transcendent to manifestation but also immanent in it). 

9. The phoneme 'ka in Malini symbolizes ‘ prthivV or solidity 
in Mdtrka cakra. Pfthivi or solidity indicates ‘sthairya’ or firmness. 
This means that the I-consciousness attains firmness in its own 
nature as Siva. 

The phoneme 'kha' in Malini symbolizes jala or liquidity in 
Mdtrkd cakra. The characteristic of jala (water) is rasa which 
symbolizes savour or delight. This means that the I-consciousness 

is immersed in its own bliss as Siva. _ . , 

The phoneme 'ga' in Malini symbolizes agni or fire m Matrka 
cakra which indicates prakdsa or light. This means that the I- 
consciousness knows itself as prakdla or Light in its own nature 

as Siva. . . _ » 

(This is known as Siva-tatoa in parasamvitti or Supreme Sta e) 

Exposition 

In this relationship of Malini to the para or transcendental 
state, Abhinavagupta brings out the following points : 

1. ‘ Sarvam sarvdtmakarfl'—' ‘Everything consists of everything 
else’ This is the basic principle. Siva is immanent in mam es- 
tation. Since Siva is not confined to any particular element, but 
is the all-of-Reality, therefore, there is nothing in the universe 
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which does not contain the all-of-Reality. When it is said for 
instance, that prthivi is solidity and has the attribute of gandha or 
smell, it does not mean that solidity is the only thing that is 
represented by prthivi. It only means that solidity is predominant 
in prthivi, but it contains the other elements also in miniature. 

Trika philosophy maintains that the entire manifestation is an 
expression of para lakti or pari vak or transcendental logos. This 
pari vik is creative energy. Every letter of the alphabet represents 
energy in some form. The letters of the alphabet are arranged in 
two schemes in Trika, viz., Alatrka and Alalini. Alatrka means the 
little mother or phonematic creative energy. Malini literally 
means the Devi who wears a mala or garland of fifty letters of the 
Sanskrit alphabet. Matrka also wears a garland of fifty letters. 
That is why sometimes Alatrka is called as purvamdlini and .Malini 
is called as uttara-malini. But the word Alalini is rarely used for 
Matrka. Another etymology of .Malini is ‘ malate viJvam iti Malini’, 
i.e. the Sakti of letters which holds the entire universe within itself 
(the root ‘ mal ’ meaning ‘to hold’). 

The main difference between Mitrka and Malini consists in the 
arrangement of letters. In Matrka, they are arranged in a regular 
order, i.e. the vowels come first, and the consonants come next 
in a serial order. In Alalini, they are arranged in an irregular 
way i.e. the vowels and consonants are mixed and no serial order 
is observed. 

On the principle of 'sarvam sarvatmakarji' , Abhinavagupta has 
tried to show that the first sixteen letters of the Alalini order 
represent Siva tattva just as the first sixteen vowels of the Alaska 
order do. Out of the sixteen letters of the Malini order seven, viz., 
Tt f, f, I, i, u and « are vowels and as such, they are the constituents 
ol Siva tattva itself. Therefore, they do not represent any out- 
going movement. They have only an intrinsic significance. R., 
f> /» /> are called amjta bija, immortal germs or vowels, because 
they are the resting place of I-consciousness; they do not pro- 
duce anything ; they do not change. I connotes tfana bija or the 
power of mastery. U connotes ‘unmesa’ or introvertive effloresence 
of knowledge, and u connotes urdhvdSrayana or the tendency to 
extroversion. All these vowels are concerned only with the 
inner life of Siva. 

So far as the other nine letters of Alalini are concerned viz.. 
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na, tha, ca, dha, na, ba, ka, kha, ga, Abhinavagupta shows, as given 
in the translation above, that they denote, on the principle of 
‘sarvatji sarvatmakam’ , certain aspects of Matjka order as well. 

The whole role of these sixteen letters (of Malini) vis-a-vis 
Matrka with reference to para samvid or supreme consciousness 
can be seen in Chart 5. 


Chart 5 

Letters of Malini together with their representation with re- 
ference to Supreme Consciousness or parasarjivitti : 

Sivatattva 


Letters of Malini Symbolic of 

Symbolic of aspects in 

aspects in 

Siva 


Matrka scheme 


Na Srotra-Hearing Nada as I-consciousness 

[r, f, l, /-Amrtabija as a mass of Cidananda of Siva ] 

Tha Rasana — Flavour The joy of Siva’s realiza- 

tion as I 

Ca Gandha — Smell Pratyabhijfia or Recogni- 

tion of I-consciousness 

Dha Sparsa — Touch Identity of I-consciousness 

with Sakti 

I [Isana blja indicating Siva’s autonomous staying in His 

nature ] 

Na Vak-Speech Siva’s reflection as I in vak 

U [Unmesa indicating introvertive state of knowledge and 
bliss in Siva ] 

U [urdhvasrayana or tendency to extroversion in Siva ] 


Ba 

Buddhi 

Confirmation of I- 
consciousness 

Ka 

Prthivi — solidity 

Firmness in I-con- 
sciousness 

Kha 

Ap — Liquidity 

Taste of the bliss of I- 
consciousness 

Ga 

Agni — Light 

Primordial Light of 
Consciousness as Siva 
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Malini and Matrka in Relation to Parapara i.e., Supreme- 

Cum-Non-Supreme Consciousness : 

Text 

From paSyanlirupanusrtyd to bhavati on p. 52, 1. 10 to 1. 20 
Translation and Exposition 

In accordance with paSyanti, that is to say, in parapara or 
supreme-cum-non-supreme state, 

1 . Na of Malini which represented Srotra or hearing in Matrka 
in the para or supreme state and nada in Siva tattva in the same 
state is reflected as na in Matrka in the parapara or supreme- 
cum-non-supreme state. Na in the Matrka scheme represents 
vak (speech or sound ) , the faculty of intuitive comprehension 
{grahanatmaka-rupam) , symbol of I-feeling in Siva tattva. 

Now this 1-feeling expands, i.e. gets strengthened in the amrta - 
bija or the ambrosial vowels r, f, /, / ( tattraiva bijtsu prasjtya). Of 
this, there is no reflection or transformation. 

2 Tha of Malini which represented rasand or taste in Matrka 
in the supreme state and dnanda rasa or the rapture of bliss in Siva 
tattva in the same state is reflected as da in Matrka in the parapara 
state. Da in the Matrka scheme in this state represents the faculty 
of seeing ( caksusyarp. bhuvi ) and sak}dtkara or self-awareness in 
Siva tattva. 

3. Ca of Malini w'hich represented gandha in Matrkct in the 
supreme state and self-recollection in Siva tattva in the same state 
is reflected as l va' in Matrka in the parapara state. Va in the 
Matrka. scheme in this state represents maya which here means 
pure maya-Sakti united with Siva ( tatsamanyaSuddhavidya karane). 
In Siva tattva, it represents svatantrya Sakti, the autonomous power 
of Siva. (It should be borne in mind that Suddhavidya in this 
context does not mean suddha-vidya-tattva but maya, not maya in 
the ordinary sense of maya-tattva , but as the maya-Sakti of svatan- 
trya of Siva. It is in this sense that the word maya has been used 
in the following verse by Utpaladeva in Isvara-Pratyabhijna- 
Karika : 
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“Svangrupesu bhavesu patyurjnanarji kriyd ca yd mdyatrtiye te eva 
paioh sattvam rajas-tamah” (IV. 1.4). 

“What are admitted to be knowledge and action of the Lord in 
relation to objects which are identical with Him, the same 
together with the third, the mdyd are the three gunas of the 
limited subject, viz. sattva, rajas, and tamos.”) 

4. The letter ‘dha in MSlini which represented tvak or touch in 
Mdtrka in the supreme state and svarupasparta or self-contact in 
Siva -tattva in the same state is reflected as ‘ta’ in Mdtrka in the 
pordpora state. ‘Ta’ in Mdtrka scheme in this state represents the 
last in order of the external senses viz., ghrdna or the faculty of 
smelling. In Siva tattva, it represents pralyabhijhd or self-recogm- 

tion. 

5. /in Mdlini symbolizes Udna bija or the svara (vowel) repre- 
senting autonomy of Siva (here also, there is no reflection or 
transformation). The aham-vimarfa or I-feeling holding the pre- 
vious state fast with the power of autonomy ( Udnabijam akramya ) 

proceeds to the next step. _ 

6. The letter W in Mdlini which represented vdk in Matrka 
in the para or supreme state and svarupa ndda dald in Siva tattva is 
reflected as W or irotra fakti, the faculty of hearing in Mdtrkd 
in the pardpara state {frotrafaktim dlambya ) and represents angikfta 
ndda-dafa or acceptance of ndda state in Siva tattva. 

7. ‘//’in Mdlini only represents unmesa or inner efflorescence 
as in para state (of this, there is no reflection or transformation). 

Similarly u in Mdlini only indicates urdhvdfrayana or the 
tendency to exteriorization. (Of this also, there is no reflection.) 

(: unmesordhvabija-yogena ). With the aid of V and ‘S’, aham-vimarfa 
proceeds to the next step. 

The letter l ba' in Mdlini which represented ‘buddht in Matrka 
in the para state, and svarupa-niScaya i.e. Self-certainty or self- 
assurance in Siva tattva is reflected as W in Mdtrkd in pardpara 
state. ‘Tha’ in the Matrka scheme in pardpara state represents 
pdyu or rectum (dnandendriya-yoni) , the seat of sexual pleasure, the 
symbol of sahkoca-vikasa, contraction and expansion or ingress and 
egress {dnandendriyayonigarji) . 

8. The letter ‘ka' in Mdlini which represented prthivi or solidity 
in Matrka in the pard state and firmness in Siva tattva is reflected 
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as k$a in Maltha in the pdrdpara state. ‘K}a’ here represents Sakti- 
cum-sadafiva ( SadaHva-maya-Sakti ) , according to sarvantyarupata. 

The letter ‘kha in Malini which represented water in Matrkd 
in the para state and delight in Siva tattva is reflected as ‘ha’ in 
Mdtrka in the pardpara state. ‘Ha’ here represents Sadasiva cum 
Isvara (hvara-may a- SadaSiva) (according to sarvantyarupata). 

The letter ‘ga’ in Malini which represented fire in Mdtrka in 
para state and prakaSa or light in Siva tattva is reflected as ‘sa’ in 
Mdtrka in the pardpara state. ‘Sa’ here represents iuddhavidya- 
cum-hvara ( Suddhavidya-maya Uvara ) (according to sarvdntya- 
rupata ) . 

The last three steps denote what is meant by “sadaSivefvefvara- 
fuddhavidyamayam bhavati” in the text. 

Thus it has been said here that Siva tattva is of infinite power 
( ananta-Sakti ) inasmuch as it is unlimited, appearing as it does in 
sarvagra, sarvamadhya, and sarvdnta-gami phases. 

Exposition 

In the previous description, Abhinavagupta has shown how 
the various phases of nadatmaka I-consciousness represented by the 
first sixteen letters of Malini are represented in the Matrkd order 
with reference to para or supreme state of Siva tattva. 

In this, he has shown how the various phases of aharri-vimarSa 
of Siva tattva represented by the first sixteen letters of Malini 
are represented in the Mdtrka order with reference to parapara- 
samvitti or supreme-cum-non supreme state of Siva tattva. 

Of the sixteen letters, seven viz. r, f, l, f, i, u and 5 are bija letters 
or vowels. As such, they are aspects of Siva both in Malini and 
Matrkd and therefore undergo no change. They have the same 
function in pardpara as in para. 

The phonemes, according to Trika philosophy, have three 
aspects : sarvagrarupata, sarvamadhyarupald and sarvdntagamitd. Sarva- 
grarupatd refers to a phoneme as it is in itself. Sarvamadhyata refers 
to phonemes undergoing transformation, and sarvdntagamitd re- 
fers to phonemes reaching finally the state of Suddhavidya, livara , 
Saddfiva and Sakti. 

Six consonants of Malini , viz. na, tha, ca, dha, na and ba are 
reflected in Matrkd in different phonemes in pardpara state under 
the law of sarvamadhya-rupata as shown in the chart. 
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Three consonants of Alalini, viz. ka, kha and ga after under- 
going the changes into ksa, ha, and sa respectively under the law 
of sarva-madhya-rupatd point to the final destiny, viz., of passing 
into fuddhavidyd, Ifvara, Sadasiva, and Sakti. They, therefore, 
refer to sarvantagamita state. Ka which represents prthivi in Matrka 
is reflected into ksa which symbolizes Sakti, but in the parapara 
state, it is not simply Sakti but sadafivamaya-Sakti. The paramarfa 
or comprehension of Sadasiva is aham idam (I am this, the 
unity of subject and object) ; the paramarfa of Sakti is only 
aham or I, for in para state, there is no idam or objectivity sepa- 
rately i everything is only I or aham . Since this is a description of 
parapara state, therefore, ksa or Sakti is described as Sadafiva- 
maya-Sakti. Similarly, ‘ha’ which represents Sadasiva is in para- 
para state Ifvara-maya-saddfiva. Similarly ‘sa’ which represents 
Isvara is in parapara state Suddhavidyamaya-lfvara. 

Thus the pervasion of Siva full of invariable and infinite Sakti 
is described through the first sixteen letters in the order of the 
letters of the Malini group from the point of view of sarvagrarupata 
( pardsamvitti ) and sarvamadhyarupata and sarvantyarupata (para- 
parasarrivitti) . 

The mixture of the remaining tattvas of Malini in apara samvitti 

Text 

From malinyamihatya on p. 52, 1. 22 up to prthivi ca pha on 
p. 53, 1. 10. 

Translation 

Now the phonemes are described with reference to apara (non- 
supreme) state in Malini and their reflections with reference to 
paSyantii.c. parapara (supreme-cum-non-supreme )state.‘GAa’ which 
represents SadakhyaorSadasivain Malini in the apara state appears 
as vayu (the element of air) in Matrka in the parapara state. (The 
same process should be understood successively in the case of all 
the letters. The description of each letter is given in Malini in 
apara samvitti and of the corresponding letter in Matrka in parapara 
sairwitti or paSyanti). Na which represents Isvara in the apara 
state in Alalini is reflected as nabha i.e., dkaSa or ether in Matrka 
in the parapara state. T’ which represents fuddhavidya of the apara 

( Continued on page 144 ) 
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Chart 6 

PARASAMVITTI (SUPREME CONSCIOUSNESS )- 

SARVAGRARUPATA 

In this every tattva or category of Existence is complete in itself. 
Letters in order of matrka 


^arvagrarOpma 


'akti k*a 
sadlsjva ha 
fsvara sa 
'uddhavidy# 
mahamay^ <a 

svaiantrya-m5y5 va 
kala-Ula la 
v»dy3 ra 
raganiyati ya 
puruja ma 
prakrti bha 
buddhi ba 
ahapikara pha 
manas pa 
srotra 

tvak dha ' 
cak*u da 


ka prthivl 
kha jala 



\ gha vayu 


\ ha fik5*a 

Mvatattva \ 

\ cj gandha 
\ cha rasa 

a 3 i I \ 

l ja rQpa 

u 0 r f j 

I jha sparia 

1 1 e ai I 

I ha sabda 

o au aip ah / 

/ fa upastha 


fha pSyu 
da pada 
r dha pani 
, na vak 
U ghritia 

iha rasani 


Explanation of the vowels which are of the nature of Siva : 
a denotes cit or consciousness 
a denotes ananda or bliss 

i denotes iccha or will to manifest, but still unaffected by ob- 
jectivity 

i denotes isana or mastery. This is the state in iccha or will 
which is coloured by objectivity 
u denotes unmesa or jfianasakti (power of knowledge) 
it denotes unata or deficiency of knowledge, the cause of ob- 
jective appearance 


) denotes amrtablja, imperishable letter, not subject to any 
^ J change 


e denotes asphuta kriyasakti or indistinct power of activity 
ai sphuta kriyasakti or distinct power of activity 
o sphutatara kriyasakti or more distinct power of activity 
au sphutatama kriyasakti or most distinct power of activity 
am denotes Siva-bindu or undivided knowledge of the universe 
ah denotes visarga represented by two perpendicular dots. The 
lower dot, symbolizing Sakti, means that there is an expansion 
of an objective world. The upper dot, symbolizing Siva, means 
that the entire universe rests in the I-consciousness of Siva 


144 


Para-TrUika-Vivarana 


state in Mdlini appears as icchd fakti in pardpara state. A which 
represents mdyd in the apard state in Mdlini represents anuttara (the 
unsurpassable Absolute) in Mdtrkd AVa' which is myati in Mdlini be- 
comes mdyd in MdUkd. ‘ Bha ’ which is kdla in Mdlini becomes prak r ti 
in Mdtrkd. ‘Ta which is rdga in Mdlini becomes niyali in MdUkd. 

* Da' which represents vidyd in Malini becomes pdda in Mdtfkd. 

« Dha ’ in Mdlini which represents kald becomes pdni in Mdtrkd. 
Tha which represents purusa in Malini become pdyu in Mdtr a. 

‘7 ha ' which represents prakni in Mdlini becomes sparSa in Mdtjkd. 

‘JW which represents dhi or buddhi in Mdlini becomes Sabda in 
Mdtrkd. 'Ja' which represents aharjikdra in Mdlini becomes rupa 
in MdUkd. Ra which represents manas in Mdlini becomes vidya in 
Mdtrkd. ‘7V which represents Srotra in Mdlini becomes upas tha in 
Mdtrkd. Pa which represents tvak in Mdlini becomes manas m 
Mdtrkd. ‘‘ Cha ’ which represents caksu in Mdlini becomes rasa in 
Mdtrkd. La which represents rasand in Mdlini becomes kala in 
Mdtrkd. A which connotes dnandaJakti in Siva in Mdtrkd repre- 
sents ghrdna in Mdlini. ‘Sa’ which represents vdk in Mdlini re- 
presents Isvara in Mdtrkd. Ah is the visarga Sakti of Siva and 
represents pdni in Mdlini. Ha which represents pada in Mdlini 
becomes Sadasiva in Mdt r kd. Sa which represents pdyu in Malini 
becomes Suddhavidyd in MdUkd. ‘Ksa> which represents u P astha in 
Mdlini becomes Sakti in MdUkd. ‘A la' which represents Sabda in 
Mdlini becomes purusa in Mdtrkd. Sa which represents sparSa in 
Mdlini becomes mahdmdyd in MdUkd. Am is Siva’s bindu Sakti and 
represents rupa in Mdlini. Ta represents rasa in Mdlini and ap- 
pears as ghrdna ( ndsikd ) in Mdtrkd. E which is the sdtvika knydSakti 
of Siva represents gandha in Mdlini. The same in its long form 
i.e. as .4i represents nabha or ether in Malini. Similarly, 0 re- 
presents vdyu and Au represents tejas or agni in Mdlini. (In MdUkd 
e a i o and au being of the very nature of Siva cannot undergo 
any 'modification). ‘ Da ’ in Mdlini represents dp or water and 
becomes cakfu in MdUkd. Pha represents prthivi in Malini and 
becomes ahamkdra in Mdtrkd. 

Exposition 

In the first two descriptions of Mdlini with reference to para 
and bardpara state of Siva tattva, Abhinavagupta has selected only 
" (Continued or: page 147) 
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Chart 7 


IN parApara SAMVITTI— SUPREME-CUM-NON- 
SUPREME CONSCIOUSNESS SARVAMADHYA- 
ROPATA IN THE ORDER OF MATRKA-LETTERS. 
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Chart 8 


arrangement of letters according to 
MATRKA IN PARAPARA SAMV1TTI IN 
sarvAntya-rCpatA 



In this every succeeding category absorbs within itself 
the preceding one. 
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the first sixteen letters which in the Malini phase are concerned 
with Siva. 

In the para state, the seven vowels, viz. r, f, /, /, i, u and ft undergo 
no change. The first four vowels are the resting place of I- 
consciousness. I connotes Siva’s power of autonomy, and u and 3 
indicate His introvertive and extrovertive states. The other nine 
letters which are consonants show the relationship of Malini and 
Matxka and the expansion of I-consciousness in various phases. 

In parapara state, Abhinavagupta shows how the nine con- 
sonants of Malini are reflected in different letters of Matrka which 
point to different aspects of I-consciousness. Both have to do with 
the I-consciousness of Siva. Only they show the expansion of I- 
consciousness in different ways. So both are concerned with Siva 
tattva. In the aparadaia of Malini , it is the modification of the 
remaining thirty-four letters of Malini which has been depicted. 
In the para-daSa, it is only the expansion of Siva’s I-consciousness 
that has been described. There the phonemes are concerned only 
with Siva’s inner life, not with manifestation. That is where it is 
known as para-dafd. In the apara-daia of Malini, the phonemes are 
concerned with the tattvas and their modification. In other words, 
they aie concerned with manifestation. That is why this state is 
known as apara or non-supreme. Their corresponding modifi- 
cation is shown in the parapara state in Mdtrka. In the apara state 
in Malini, the seven vowels i.e. a, ah. am, e, ai, o, au represent 
tattvas or elements of manifestation but they represent only diff- 
erent Saktis of Siva in Mdtrka ; they do not represent elements of 
objectivity there. So there is no question of their corresponding 
modification in Matrka. (See chart 9 for details.) 

Chart 9 

Malini in apara samvitti Mdtrka in pasyanti or parapara 

sarttvitli 


1. 

Gha — Sadasiva 

1 . 

Gha — Vayu 

2. 

Na — Is vara 

2. 

Na — Nabha or Akasa 
(ether) 

3. 

I — Suddhavidya 

3. 

I — Iccha of Siva 

4. 

A — Maya 

4. 

A — Anuttara 
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5. 

Va — Niyati 

5. 

Va — Maya 

6. 

Bha — Kala 

6. 

Bha — Prakrti 

7. 

Ya — Raga 

7. 

Ya — Niyati 

8. 

Da — Vidya 

8. 

Da — Pada 

9. 

Dha — Kala 

9. 

Dha — Pani 

10. 

Tha — Purusa 

10. 

Tha — Payu 

11. 

Jha — Prakrti 

11. 

Jha — Sparsa 

12. 

Na — Dhi or Buddhi 

12. 

Sa — Sabda 

13. 

Ja — Ahamkrta 

13. 

Ja — Rupa 

14. 

Ra — Manas 

14. 

Ra — Vidya 

15. 

Ta — Srotra 

15. 

Ta — Upastha 

16. 

Pa — Tvak 

16. 

Pa — Manas 

17. 

Cha — Caksu 

17. 

Cha — Rasa 

18. 

La — Rasana 

18. 

La — Kala or Kala 

19. 

A — Ghrana 

19. 

A — Anandasakti of Siva 

20. 

Sa— Vak 

20. 

Sa — Isvara 

21. 

Ah — Pani 

21. 

Ah — Visarga Sakti of Siva 

22. 

Ha — Pada 

22. 

Ha — Sadasiva 

23. 

Sa — Payu 

23. 

$a — Suddhavidya 

24. 

Ksa — Upastha 

24. 

K$a — Sakti 

25. 

Ma — Sabda 

25. 

Ma — Purusa 

26. 

Sa — SparSa 

26. 

Sa — Mahamaya 

27. 

Am — Rupa 

27. 

Am — Siva’s Bindusakti 

28. 

Ta — Rasa 

28. 

Ta — Ghrana 

29. 

E — Gandha 

29. 

E — Asphuta-kriyasakti of 
Siva 

30. 

Ai — Nabha or ether 

30. 

Ai — Sphuta-kriyasakti of 
Siva 

31. 

O — Vayu 

31. 

O — Sphutatara-kriyasakti of 
Siva 

32. 

Au — Tejas or^fire 

32. 

Au — Sphutatama-kriyasakti 

of Siva 

33. 

Da — Jala 

33. 

Da — Caksu 

34. 

Pha — Prthivi 

34. 

Pha — -Ahamkara 



Text 


From atraiva cayathoktam on p. 53, 1. 1 1 upto iti after Sesa varna- 
stukevalah on p. 54, 1. 11. 
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Translation 

In these very letters of Mdlini, the structure of the Sdkta-farira 
has been described (in Malini-vijaya) for the purpose of nyasa 
(mental assignment of the various parts of the body to tutelary 
deities by placing one’s fingers on them). Thus the principle 
that ‘everything else is in everything’ has been completely demon- 
strated. It is the venerable supreme verbum [para vak) which, 
according to the principle enunciated, casting its reflection in 
paiyanti, simultaneously attains in madhyama established as 
identical with itself a form of letters in which consonants are 
intermingled with vowels in an irregular order, and thus becomes 
Mdlini itself which is characterized by difference in the reckoning 
of the various vowels ( kula-purusa ) and the various consonants 
(i.e. kulatakti indicated by the word ddi) in innumerable ways 
owing to the endless diversity of intermixture of consonants ( yoni ) 
and vowels ( bija ). As has been said: 

“One should worship Mdlini whose corpus is constituted by a 
group of many vowels (kuladeha) 1 and consonants ( kulafakti ).” 

By adopting this practice, the yogi who is engrossed in the 
practice of repeated meditation acquires supernormal power in 
respect of various bhuvanas, tattvas, centres of energy in the body 
[Sariresu cakresu ) 2 everywhere in respect of body and prana. 

As certain medicines produced by the mixture of certain ingre- 
dients bring about certain result, even so bhavand (religious dis- 
cipline) by intermingling certain religious practices, e.g. mantra 
(repetition of a sacred word of power), nyasa (mental assign- 
ment of various parts of the body), homa (oblation) etc., brings 
about the attainment of certain spiritual power. Even here the 
success comes about by the non-transgression of the working of 
niyati-iakti. 3 

In every sacred literature, the assemblage of letters (in a 
mantra) has been brought about differently by placing the letters 
in different arrangements. This has been done in accordance with 
certain fixed succession ( niyataparipafi ) determined by the pre- 
dominance of certain letters considered as appropriate according 
to the vijnana 4 of each Sastra [nijanija vijnana-samucita-tattad-varna- 
bhatfdraka pradhanyena) . It is in this way that a mantra is selected 
and presented, to show how para. 3 (inclusive of Matrka and 
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MSlini) imparts radiance to a mantra invigorated by its creative 
energy ( ISmeva matrkS-rupdm tathavidhaviryadd-anopabrmhita mantra- 
sphurattadayinirii darSayitum ) . 

As has been said in Nityatantra, the arrangement of letters in 
MSlini beginning with ‘ na ’ and ending with 'pha' has been deter- 
mined principally in accordance with their state in para nada 
i e. parapaiyanti .» In MSlini, the aim of placing the vowels 
(kulapurusa) and consonants (kulaSakti) in this intermixed form is 
this very penetration into paranada or parS-paSyanti. It is not 
simply the mystery-mongcring of the letters and mantras that 
constitutes their advantage. As in Vajasaneyatantra, after plac- 
ing the letters in their proper order, it is said : 

“This is the divine order of letters of Matrka, which has reached 
the abode of Vi§nu i.e. this is the MatrkS-cakra which has reached 
the infinite space of MSlini. When it is fully understood from the 
teaching of the guru (the spiritual director), it cuts asunder the 

noose of the limited , empirical man . ” 

Similarly, it is said in Trikahrdaya: “It is the power of the 
weapons or of anything else, that matters. So also, it is not only 
the position of the letters of a mantra, but the power of creative 
energy that is inherent in it that matters. It is by being preserved 
with that creative energy, that the mantras arc really preserve , 
otherwise (i.e. without the creative energy) what remains con- 
stitutes merely a number of letters. 

Notes 

1. The difference of kulabheda or kulapurusa i.e., vowels and 
kulaSakti i.e. consonants appears in three ways:— (a) Yarnabhtda 
i.e. difference in letters i.e., vowels and consonants, (b) Man- 
trabheda, i.e. difference of mantras having no vowels and mantras 
having vowels, (c) Avasthabheda i.e. difference of kulapurusa as 
siddhas and kulaSakti asyoginis. 

2. Siddhi in bhuvanas or spheres means that once a yogi has 
acquired power over a particular bhuvana, he is no longer born in 
that particular bhuvana. So also siddhi over a particular tattva or 
category of existence means that he has arisen above that cate- 
gory of existence. Siddhi over the cakras means that it a yogi has 
acquired control over a particular cakra, he will no longer be 
governed by the forces of the cakras below it. 
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3. Niyati-Sakti. It is a technical term which means that the 
success in a certain supernormal power depends on the controlling 
power of the Divine. 

4. Vijnana is a technical term here meaning the name of the 
mantras and their structure. 

5. According to tradition, Matjkarupam means mdlrkd-mdliniru- 
pam para, i.e. para inclusive of Mdtjkd and Mdlinl. 

6. According to tradition, paranada means par apaty anti in its 
aspect of bimba or matrix, paraparanada denotes paramadhyamd in 
its aspect of matrix, and aparanada denotes para vaikhari in its 
aspect of matrix. 


Text 

From tatha hi mantrandm on p. 54, 1. 1 1 upto vidhiranantya-vedane 
on p. 54. 1. 25. 


Translation 

1 . Even when the letters of the mantras are considered by them- 
selves, and not in any other aspect, those very mantras have diff- 
erences ( anyathdtvani ) in the Sastras in accordance with the 
division of dnava, Sakta and fambhava updya. 1 

2. There is a difference in the seminal mantra of mdyd, viz.: 
hrirji delineated in Saiva Sastra, of pranava or ‘om' delineated in 
Vai?nava Sastra, of the immortal germ of the heart ( amrtabija ) 
which includes all the tattvas, viz. ‘ sauh ’ delineated in the Sastras 
of the left-hand path, 2 or there is a difference in the pranava mantra 
(lit. the four aspected mantra) in the Vedic scripture (where it 
is OM), and in Kaulottara etc. i.e., the Sakta Tantras (where 
it is hrirji), and in the Ucchusma or Bhairava Sastra (where it is 
hurfi). 3 

Here is recorded the rule of the use of the mantras for the worthy 
practitioners of yoga in respect of the manifold differences of vowels 
(kulapurusa) and consonants ( kulaSakti ). “All the vowels {purve) 
should be placed before ( apare ) the consonants [pare sum ) and 
the consonants {pare ) should be placed after ( prflha ) the vowels, 
and the vowels {purve' pica) should be placed in regular succession. 
This is considered to be the rule of the use of Mdtrkd mantra." 

Thus also should be made the form (of the other i.e., Mdlini) 
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■with an inter-mixture ( bhinna-yoni ) of vowels and consonants. 
This goddess Mdlinl with the combination of various consonants 
etc. ( faktadi ) becomes innumerable ( asamkhya ). It is still known 
as Para or Anuttara Mdlini. 

Further, “In the mantras ( dhdmasu ) consisting of halanta letters 

i.e. consonants without any vowel (bhedasamkhyesu), placed one 
below the other (adho’dho vinivis(esu) , there is only one dot (bindu) 
on the final letter. In the others i.e., the mantras which consist of 
letters with vowels, there is a dot on each previous letter {anyesu 
prdk). In such kind of mantras, each mantra ( ekatah ) should be 
cast by placing a dot (samkhya) on the top of each letter (: svaprffha - 
gdm) both on the previous letters and the final one {praktandntya - 
gam). Thus the dot will differ in the case of mantras the letters of 
which are without a vowel ( isfaihi ) and those which arc with a 
vowel (asprstaihi). This is the order of such mantras. This is the 
rule (vidhi) of the combination of vowels (kulapurusa) and con- 
sonants ( kulaiakti ) as has been described above {yathoktah) v n 
order to point out the infinity of such mantras ( anantyavedane ). 

Exposition 

In this, Abhinavagupta mentions the following important points 
about the mantras: 

1 . In spite of the similarity of letters, they become different 
when used for different updyas. When a mantra is used as dnava 
updya, it is prdna-apdna or knydSakti that is predominant. When 
it is used as Sdktopdya, it is jndnaSakti that is predominant. When it 
used as iambhavopdya, it is icchd Sakti that becomes predominant. 

2. There is a difference in the seminal mantras. In the \ aisnava 
Sastras, it is OM; in Saivasastras, it is hrirrr, in the left-hand 

Sastras, it is sauh. , 

3. There is a difference in pranava itself in the different Sastras. 
In the Vedic scriptures, it is ‘OM’; in the Sakta dantras it is 
Arim; in the Bhairavasastra, it is hum. 

4. Again, there are differences in the formation and the 

arrangement of the letters in a particular order. The first verse 
cited, beginning with purveparesdm etc. shows the difference ot 
arrangement of letters in Mdtjkd and Aldlini. In this verse, the 
word ‘purva' has been used for vowel, and the word lias 

been used for consonant. The verse says that in MdUkd, all the 
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vowels should be placed in regular succession. In Malini there is 
an inter-mixture of vowels and consonants. 

The second verse cited, beginning with 'adho'dho' contains very 
archaic Sanskrit words in a technical sense. Bhedasarpkhya has been 
used for halant letters, dhama has been used for mantra, samkhya 
for bindu or a dot etc. For details, see the translation. In this 
quotation, Abhinavagupta gives an example of two kinds of 
mantras. The first is that in which (i) halanta letters i.e. conso- 
nants without any vowel are placed one below the other, and 
(ii) in which there is a bindu or dot only on the final letter which 
has a vowel. The following navatma mantra is an instance of this 
kind of mantra. Such mantras are known as samyuktaksari mantras. 
For instance: h or: h, s, r, ks, m, l, v, y, num 

s 
r 

kf 

m 

/ 

v 

y 

num 

The other is that kind of mantra in which each consonant has a 
vowel and there is a dot (bindu) on each letter, e.g .yarri, ram, larji, 
vam. Such mantras are known as asarjiyuktdksari mantras. 

Text 

From tadetena on p. 55, 1. 1 upto padamandmayam, on p. 55, 1. 6. 

Translation 

Thus, in accordance with this precept, those spiritual practi- 
tioners who are devoted to the right rules of vowels ( kulapurusa ) 
and consonants ( kulaiakli ) of the mantras, e.g. Mantramahesvaras 
(beings always steeped in the essential nature of Siva) become 
unqualified (to impart mantra to others); they cannot impart 
mantra for deliverance, for a mantra from them cannot bear fruit. 
This does not apply to Mantras, for even when they are completely 
absorbed in meditation, they do not reach the extreme state of 
anamaya in which one loses one’s personality in Siva . 1 

It has been rightly said : 
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“In this world in which beings come into existence right from 
Brahma upto a tuft of grass, three and a half crores of mantras 
appointed by Siva (for helping creatures) are quite enough. 
After conferring grace on the entire lot of creatures, they have 
reached the anamaya state i.e. the state of being completely im- 
mersed in Siva. In other words, they have become Mantramahe- 
Jvaras.” (M.V.T. 1,40-41) 


Notes 

1 . Mantramahesvaras are the divinities who abide in Sadasiva 
tattva, Mantresvaras abide in Isvara tattva, and Mantras are the 
divinities who abide in Suddhavidya. Mantra in this context 
means a divinity, not a sacred word of power. 

Text 

From tadevarri bhagavati on p. 55, 1. 7 upto evamyo vetti tattvena 
ity&di on p. 57, 1. 22. 


Translation 

The goddess para vak who assumes different states (i.e. the state 
oi paSyanti, madhyamd etc.) becomes in her chief mode i.e. madhyamd 
(i.e. parapara state) goddess MalinI herself. At this stage, She 
becomes so infinite, that considering the varied forms which 
She assumes she appears omnifarious, and thus being of all forms. 
She assumes the state of letter (varna), a word ( mantra ) and sen- 
tence [pada ) through the predominance of three aspects viz. 
para (supreme) , parapara (i.e. subtle or suksma) and apara (gross 
or sthula) i.e. even in parapara state, She appears as para, parapara 
(suksma) and apara (gross). 1 This threefold aspect should be 
regarded from the standpoint of effecting purification. The 
sources of bondage appearing in paSyanti are indeed subtle. They 
have to be purified in their subtle aspect, for the sources of bon- 
dage are lying within. The sources of bondage at the paSyanti level 
are subtle; therefore their purification has to be effected at the 
subtle level, for a bondage is bondage when it lies within the 
subtle aspect. At the level of madhyamd in which the external 
expansion of Sakti becomes more and more perceptible, paSyanti 
appears as an instrument of purification ( Sodhana-karana-tayaiva 
bhavati). 
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Just as by washing the dirt or impurity lying in the inner fold 
of a cloth, the dirt lying on the upper portion gets automatically 
washed, even so by the removal of dirt lying at the subtle level, 
the dirt lying at the madhyama level gets automatically removed . 2 

So, the stage of vaikhari as lying within the para-samvid is being 
considered. The state of vaikhari in the para (supreme) state is 
not impossible . 3 

Though the development of speech-organs ( sthdna ) and arti- 
culation ( karana ) becomes manifest in children in two or three 
years, yet it is an established fact that their proficiency of the 
language increases day after day and month after month. If in 
madhyama (which is inherent in pardvik) there were no appearance 
of the lineaments of the letters in accordance with the speech 
organs and articulation that become distinct with the expansion 
of vaikhari, then there would be no difference in the development 
of language between a child a day old, a month old, or a year old. 
The proficiency ( vyutpatti ) in the development of language in a 
child increases as the impressions of words heard and objects 
seen are associated in his mind. Par&marfa or mental association 
is not possible without word (gross or subtle). Word whether 
expressed externally in a manifest or gross form or implied inter- 
nally in an unmanifest subtle form is an aspect of vaikhari. 

In a new-born child even when the vocal organs are not yet 
developed, the subtle form of vaikhari inheres in madhyama by which 
he is able to associate heard word and seen object by means of an 
inner, subtle, unmanifest implicit proto-language. 

It has also to be admitted that the constituent elements of 
vaikhari are present in his mind in an implicit form for without 
these, he could not have been able to have even an implicit form 
of language and without this he could not have been able to 
associate the seen object and the heard word. 

If it be said that it is madhyama itself that becomes distinguished 
by the difference resulting from such development, we may ask 
how? Let us discuss this point carefully. 

The child hears the words and sees the objects and thus develops 
his acquisition of language. lie mentally lays hold on the words 
heard. The words heard are of the level of vaikhari (articulate 
speech). In regard to these words, he is like one bom blind in 
regard to forms. (He hears the sounds but does not know what 
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they refer to). Therefore, vaikhari constituted by speech organs 
and articulation certainly inheres in madhyama. 

Similar is the condition even in the dumb. It has already been 
said that the consciousness of the goddess para is all-containing 
( sarvdtmaka ). 

Thus vaikhari herself, who has acquired development through 
madhyama, so long as she remains in herself with words and their 
referents perfectly manifest, expressing mutual diversity and 
having the net-work of the categories of existence within herself, 
so long she is apard. The development of the madhyama stage 
which inheres in para is known as pardpara, and also the growth of 
paSyanti (is known as pardpara). In her own self, para is the divine 
goddess. 

Sodhaka, Sodhana and Sodhya 


Thus in the state of purified and purifier, there is a threefold 
position. The purifier ( Sodhaka ) is the Universal Divine whose 
expansion is universal. It has already been said that the expansion 
occurs in this very way (i.e. in the way of triad). 4 In the matter 
of the means of purification ( Sodhana ) the action is that oi the 
Divine Being Himself who assumes self-imposed limitation through 
His own autonomy and reposes in the state of the glory of His 
Sakti. {SdktamahimaviSrdntasya ) . That which is to be purified {So- 
dhya) is the network of bondage of the limited empirical being 
(nardtmanah) who is full of a sense of difference which is first inci- 
pient in the paSyanti vak stage, which is a Sakti of limited beings 
expanded by the pardpara goddess who is the pulsating paSyanli of 
the form of pati-Sakti, who is also paSu-Sakti 5 developed by the 
ihdnaSakti of Sadasiva, who is similar in rank to venerable para 
that is nondifferent from venerable Bhairava who is the unified 
form of the triad (sun, fire and moon) 8 and who transcends the 
thirty-seven categories. 7 This is a settled fact. 

As has been said by revered Somananda in Sivadrsti: May 

Siva who has entered into us as the Subject (as Sodhaka) make 
obeisance by Himself (in the form of mantra as Sodhana), to Siva 
who is extended as the universe, by means of para who is His 
own Sakti in order to remove all obstacles which are but Himself. 

(S.D. I, 1) 
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The entire group of activities (whether Sodhaka, Sodhana or 
Sodhya) indicates this form of Siva in Siva-Dr$ti. 

In the matter of purification, the succeeding state has to be 
dissolved in the preceding . 8 

“Leave both ( sodhya ) dharma and adhartna, both truth and false- 
hood (i.e. dissolve them in the true Self). Having left both truth 
and falsehood (i.e. the Sodhya), leave also that by which you leave 
everything (i.e. give up also the mantra in the form of Sodhana by 
which you give up the Sodhya). 

This is the eminence of Trika Sastra, this is the glory that even 
the purifier , 9 and the means of purification has to be purified. 
All the three (i.e. Sodhaka, Sodhana, and Sodhya, in other words, 
paSyanti, madhyama and vaikhari) exist simultaneously in para (the 
supreme vak ) . 

Man speaks something through vaikhari, ideates through ma- 
dhyama, experiences some indeterminate state through paSyanti 
and experiences inwardly some truth through para. 

It is Lord Bhairava only who abides completely full in all the 
three states (tavati). By closely investigating the traditional 
teaching of the primordial experience, it will be established that 
it is the met-empirical consciousness of oneself. This is a fact 
that cannot be controverted. 

This is not simultaneous in a temporal sense. Owing to its 
being subtle, it is not marked. So there is only a presumption of 
simultaneity. Just as the piercing of a hundred flowers and buds 
together appears to be simultaneous, so is that. If it be said that 
simultaneous means occuring at the same time, what does it 
really mean? According to the principle enunciated by me earlier, 
viz. that time is only a thought-construct, what is time in the 
introverted consciousness? The essence of time consists in the 
experience of successive appearance and disappearance of objects. 
Its essence consists in the non-presence of the awareness of intro- 
verted consciousness which is time-less. 

The objection that though time is experienced in juxtaposition 
with successive objects (as prana-apana, change of season etc.), it 
can overpower the non-temporal consciousness, is not valid, for 
the successive object is in itself known through the underlying 
consciousness which is not successive. Otherwise how could time 
itself be known as a distinct object? The rise of the fallacy of 
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mutual dependence is due to the separation of a thing from the 
light of consciousness which is found in ones own self. Every 
tWng that can be uttered has to fall back upon indeterminate 
consciousness (nirvikalpa jnana) . The same fallacy of mutual de- 
pendence lies in saying that the piercing of many flowers and 
twigs together means piercing the many. A whole atom does no 
come about by the addition of the last one with the others, for 
this phenomenon is not a karma (operation ). 10 

A congruous connexion cannot be established in the absence of 
indeterminate knowledge ( jndnabhavena ). Investigation of con- 
gruous connexion is not possible if there is a break m memory 
(. smrtibhede ), and memory depends on indeterminate knowledge 
(jfiana). So investigation of congruous connexion cannot be 
carried out without indeterminate knowledge. I have examined 
this problem in detail in my commentary on ‘Padarthapravesa- 
nirnaya ’. 11 So what is the use of this fruitless tangle of words 
which only ends in creating an obstacle in the teaching oi the 
subject under discussion? 

Thus the goddess para abides as purifier; parapara also acts as 
purifier where abide the powers ‘ aghord *» etc. with whose aid, the 
spiritual practitioners Vijnanakalas have become Mantramahesa 
etc. Through the grace of Brahmi and other goddesses, the minor 
spiritual practitioners have become Brahma, Vi?nu and others. 
Indeed, it is the Lord, venerable Bhairava who being through 
the multitude of His powers, perfect and whole in Himself, mtuses 
by His autonomy, His own power into Brahma and others and 
thus makes them autonomous (in their own spheres). What else 

can there be other than this? . . , 

Thus this is another excellence of Trika, viz., that even c 
purifier has to be purified . 13 It has been rightly said, * Trika » 
higher even than Kula”. So, owing to the triadic nature of puri- 
fier, agency of purification and the one to be purified Trika is 

^As has been said by myself in one of my hymns: “When there 
are three aspects of the group of three (trika)'’ there is no regressus 
ad infinitum in this, for every thing of this teaching is of a piece 
with the highest consciousness of the Lord. “Leave that Sodhana 
also through which you do away with the iodhya (the one to be 
purified)” one should consider it in this way. Finally, the 
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purifier has also to be purified, inasmuch as the idea of difference 
that arises in him is also a bondage. Purification is also in its 
highest sense that fire which is non-different from the conscious- 
ness of Bhairava which is proficient in burning away all impurities. 
When every thing viz., that which is to be purified ( Sodhya ), the 
means of purification ( Sodhana ), and the purifier ( Sodhaka ) enters 
into Bhairava, then it is perfection itself. As will be said, “Thus 
who truly knows etc.” (Verse 25 of this book). 

Notes 

1. In the para or supreme state, she is the repository of varna 
or letters, in the parapara or supreme-cum-non-supreme state (i.e. 
suksma state) she is the repository of mantra or words; in the apara 
state ( sthula state) she is the repository of pada or sentences. 
Malini is symbolic of parapara state, but even in parapara state, 
she appears as para, parapara (suksma), and apara (sthula). 

2. The sense is that the gross form is iodhya (to be purified), 
and the subtle form is the Sodhaka or purifier; the subtle form is 
Sodhya (to be purified) and the para (Supreme) form is its Sodhaka 
(purifier). This chain goes on until anuttara or the Highest. 

3. In the womb of paraSakti lies paravdk, in paravdk lies paSyanti, 
in paSyanti lies madhyama and in madhyama lies vaikhari. Consequ- 
ently vaikhari is inherent in pardsarjivit. 

4. The triad refers to Siva-Sakti-nara, varna-mantra-pada, para- 
pardpara-apara , Sodhaka-Sodhana-Sodhya. 

5. In this context, parapara goddess signifies the original bimba 
paSyanti (or pati-Sakti) and paSu-Sakti signifies the pratibimba or re- 
flected paSyanti-vdk. The first is without ksobha , the second is with 
ksobha. 

6. The triad consists of the sun, fire and moon. The sun or 
surya symbolizes pramdna or knowledge, the fire or agni symbolizes 
pramdtd or the experient or subject ; the moon or soma symbolizes 
prameya or object. Again sdrya or the sun is the symbol of jhdna 
or knowledge ; agni or fire is the symbol of icchd or will, and soma 
or the moon is the symbol of kriyd or activity. Bhairava is the 
unified form of all these triads. 

7. Anuttara has three eyes, agni (fire), soma (moon), and surya 
(sun). These three have 1 0-f-l 6-f-l 2, i.e. 38 kalas or phases. 
37 kalds being vedya or objects are not svabhava or essential nature 
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of Anuttara. The 38th kali is the Bhairava-rvaMaoa or the essential 
nature of anuttara. 

8. Sodhya or that which has to be purified has to be dissolved 
in fodhana or the means of purification and iodhana has to be dis- 
solved in todhaka or the purifier. 

9. This means that finally both Sodhya and sudhana have to be 
given up. Be established in your real Self, and then nothing else 
would be required. 

10. What Abhinavagupta is trying to express means that what 
is a ‘whole’, an integral fact is above time. It is not constituted by 
the sum of the parts what becomes a ‘whole’ by the addition of 
parts, it is the result of karma or operation which is temporal, 
but a real whole or paripurtia is not the result of karma or operation. 
It is an expression of kriya Sakti which is beyond time. 

1 1 . This book is untraced. 

12. ‘Aghora’ are those Saktis who help the spiritual practi- 
tioners in the realization of Siva-nature. 

13. This iodhaka or purifier refers to such sodhakas as Mantra- 
mahesvara etc. The idea in the purifier, viz. I am purifier is 
also a stain. This has also to be given up. 

Text 

From tat parasamvidekamaya etc. on p. 57, 1. 22 up to hrdayam- 
gamikrtam on p. 63, 1. 6. 


Translation 

Thus Pardpara divinities being identical with the highest con- 
sciousness are omnilarious ( sarvatmaka ) and therefore include 
infinite variety of secular and sacred words and their referents, 
as has been said in Malinlvijaya III, verses 59-60. 

The very powerful yoginis which are like limbs of pardpara 
mantra 1 arc eight. 2 They include successively five, six, five, four, 
and two, three letters twice. 3 They arc constituted by the nomi- 
natives of address amounting to seven, eleven, one and one-and- 
half letter twice, i.e. twenty-two letters. 4 

Thus this relation of the purifier and the one to be purified is 
constituted by the inclusion of endless pre-concerted signs ( sarn - 
keta) pertaining to mantras already composed or to be composed 
in future. This does not amount to regressus ad infinitum ( anavas - 
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tha), nor to irrelevance (ati prasanga ) nor to too wide pervasion 
( ativyapti ). Nor can it be said that a conventional sign cannot 
indicate spiritual knowledge. This is accepted. This being the 
position, we are now pursuing the topic under discussion. 

The syntactical connexion of the words in the fifth verse indi- 
cates that at first there are ‘ a ’ and other vowels (upto au). At 
their end, through the connexion of kriyaSakti ( kalayogena ) occur 
what are known as soma (moon) and surya (sun ). 6 By the word 
'tat' in the phrase ‘ tadantah ’ is to be understood 'akula i.e. anuttara 
or Bhairava referred to in a previous verse. Therefore 'akula' 
is that which includes within itself the effectuating power ( kalana ), 
for the kulaSakti (the cosmic creative power) inheres in it . 8 It 
is the vimarSaSakli (the energy of the creative I-consciousness) 
that is the effectuating power ( kalanatmika ). Without this vimaria- 
Sakti even akula which transcends the fourth state, is mere noth- 
ing, for it is only inherent in the deep sleep state. The states 
that come immediately after turya (i.e. susupti, svapna and 
jagrat) are also similar to turya (i.e. they are also mere noth- 
ing without vimarSa iakti). Vimariasakti abides as the supreme, 
divine, unsurpassed (niratiiaya) , autonomous iakti of venerable 
Bhairava, full {puma), emaciated (kria), both full and emaciated, 
neither full nor emaciated . 7 

In the vimariaiakti ol Bhairava, this is no stain either of the 
appearance of succession or simultaneity. According to the 
precept referred to previously, viz., that time is only a thought 
construct, succession should be deliberated upon (kramo vicarani- 
yah) in accordance with the fact that the very nature of the mas- 
sive creative Self-consciousness ( vimarsaikaghana ) of the supreme 
(parabhaffarika) gives rise to infinite, future absorption and emana- 
tion and that there is an appearance of succession and non- 
succession ( kramakramavabhasah ) in that nature of the Divine 
which is above both succession and simultaneity ( kramayaugapadya - 
sahisnu). As has been said: “Lord Bhairava is autonomous, per- 
fect, whole and omnipresent. That which does not appear in the 
mirror of His Self does not exist.” Non-succession can have its 
existence only in consciousness in which there is an appearance 
of both succession and non-succession {akramasya tatpurvakena 
samvidyeva bhdvat) so succession has to be accepted for the sake of 
exposition. Since succession has its ratio essendi in consciousness 
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only, all this mental grip in the form of speech is only succession 
(sarva evdyam vagrupah pardmariah kramika eva). That grip which 
is of the inner consciousness is non-successive only. Thus the 
divine supreme Sakti (pardbhafldrikd ) is always of this kind, i.e. 
multifarious and variegated ( vicitra ). Therefore it is in accor- 
dance with succession i.e. in order to indicate succession in, non- 
succession, the grammarians have formed ‘a/’ by placing t after 

V.* 

Thus the autonomy ( svdtantryaiakti ) of the Lord in the form of 
Will in which the manifestation of existents has not yet started 
( anumilita-bhdva-vikdsd ) and the essence of which consists in an 
inner massive I-consciousness is designated ‘a’. That svdtantrya- 
iakti (power of autonomy) abiding in the Transcendent ( anuttara ) 
is designated Will 8 in which that which is to be willed has not yet 
become prominent. This will is only a state of consciousness of 
the transcendental being ( anuttara-sattd ). The highest Lord is 
always conscious of His own nature. He is akulaiakti. Though 
in being aware of His form, He makes use of kulaiakti, yet there 
is a distinction in the concept of akulaiakti from that of kulaiakti. 
Akula is the creative I-consciousness ( vimariasatta ) of Bhairava.® 
That svdtantryaiakti expanding further is known as ‘a’ which 
denotes anandaiakti. Perfect icchd or Will is T. Icchd itself wishing 
to perceive (lit. to seize) the future jndna or knowledge through 
its autonomy becomes 'V which denotes Hand or sovereignty. 
U is the unmesa or appearance of jhdnaiakti which is the source of 
all objective existents desired to be known. 

When unmefa or the arising of knowledge ( unmisatta ) has, in 
consciousness, the desire for further objectivity (unmimifatdydm) , 
the transcendental consciousness becomes diminished ( unibhiita 
anuttarasarfivit) owing to contraction ( sahkocavaiena ) which is due 
to all forms lying within or tending to assume subsequent objec- 
tivity ( antahprdna sarvasvarupa-unmefottaraika-rupairapi) and to the 
multitude of existents which lie within as nearly objective, in 
which the aspect of difference is almost indistinct and which are 
tending to appear objectively ( antahkarana-vedyadeiiya-asphufa - 
prdyabheddrnia-bhdsandnabhdvardiibhih). This reduced consciousness, 
because of its retention within itself of all objectivity ( sarvabha - 


•According to Paijini’s Sutra ‘taparastatakalasya’. 
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vagarbhikdrena), is like the udder of the wish-fulfilling celestial cow, 
viz. the paraiakti ( ananga-dhainavirupa-paradevatayah-udhorupa ), and 
upholding the multitude of entire objectivity, becomes manifest 
(sphufa), wide-spreading/namz Sakti, i.e. l u\ 

These viz., i, and u, u are the two powers (viz., icchdiakti and 
jnanaiakti ) of Lord Bhairava. The first (viz. t, i) being the 
completely full nature of Bhairava is perfect and being non- 
different from the Somasakti abides as soma in accordance with 
the etymological interpretation ‘one who abides with Umd, ( umd 
saha) i.e. transcendental iccha or Will is soma. Thus svatantrya 
iakti (the power of autonomy) in the form of iccha (will) resting 
in its own dnanda (bliss) is designated mahdsrtfi (transcendental 
emanation). 10 As will be said (in verse 29 in this book): “The 
heroic sadhaka (virah) should thereafter worship srsfi (emana- 
tion).” The second one (viz., u, u or unmesa, unatdmayi jnanaiakti) 
becomes prominent by being engaged in the separation ( rtcana ) 
i.e. external expansion of the multitude of objects which abide 
identically with the icchaiakti of Bhairava and by being engaged 
in the anupraveia i.e. in withdrawing them and effecting their 
entrance in andfrita Siva. 

By the separation of the multitude of objects, she becomes 
emaciated, as she is engaged in the manifestation and expansion 
of objects. Thus she is like the sun. 11 Being identical with the 
essential nature of Bhairava, by the desire to withdraw the crea- 
tive consciousness into anairita Siva (kulasarfivitsamjihisdtmikd) , 
she is known as jnanaiakti who has the tremendous power of with- 
drawal. Again, reviewing her former expanding form, she, within 
herself/ looks for the previous state of her own transcendental 
consciousness, symbolized by moon (soma) with the disposition 
of the retention of the successive form of the sun and the moon. 1 ® 
In an inverse state she looks for the aspect of the moon, the sym- 
bol of manifestation (sffti) and the sun, the symbol of withdrawal 
(samhara). 

In this changing state, now wishing satjihara and now wishing 
srffiyjhdna and iccha sometimes tending towards expansion and 
sometimes not, one should not attribute the fallacy of non-finality 
(na ca atrdnauasthd iti vdcyam ), for the expansion ( prasara ) and 
non-expansion ( aprasara ) go on changing their position. Some- 
times there may be expansion (prasara ) of iccha (will), and non- 
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expansion ( aprasara ) of jndna, and sometimes there may be 
expansion (prasara) of jiiana (knowledge) and non-expansion of 
icchd. Desist from wandering in the error of external appearance. 
Set out on the path of subtle reflection. 

When there is the knowledge of the round shape, colour etc. of 
ajar, at that very time, the self-shining indeterminate knowledge 
(svayampratham j'nanam ) i.e. nirvikalpaka knowledge mingled with 
the knowledge of the object, viz., the jar or savikalpaka jndna 
(determinate knowledge) also displays itself. In the knowledge 
of the jar, that is also communicated ( samvedya ) which displays 
the initial, subtle appearance of the variegated form of the jar 
(tadrupakarburibhave ghatadi) the origin of the appearance is the 
same ( ekabhavodgamasya prathamanatvat) viz., the nirvikalpa oi 
indeterminate consciousness, there being the complete absence 
of any other agency ( anyatah kutakit abhavasya ). 

It is the autonomy of this indeterminate consciousness only 
which desirous of projecting objects is known as Hand or soverei- 
gnty. This is known by the testimony of one’s own experience. 

Eternal Pervasion of Anuttara and Ananda in Icchd and Jhana 


That indeterminate consciousness ( nirvikalpa ) which is not 
yet limited by the cluster of objects, which is massive conscious- 
ness, perfect and whole, whose very being is autonomy is per- 
fectly autonomous only because of its having within itsell a mass 
of beatitude. Therefore the presence of ananda (beatitude) in it 
cannot be gainsaid. Anuttara (a) , the unsurpassable, the possessor 
of Sakti or creative energy, who is beyond all appellation or des- 
cription, whose essence is supreme amazement of beatitude, who 
is venerable Bhairava, of course, shines everywhere (i.e. both as 
Siva from ‘a’ to 'ah' and as jagat (world from ka to ksa) as the 
autonomous active agent. 

If one reflects on the essential nature of anuttara (a) ananda 
(5), ( aksubdha or calm) icchd[i), {ksubdha or perturbed icchd) i.e. 
Hana (i), ( aksubdha or calm jhana), unmesa (u) ( ksubdha or pertur- 
bed jndna), unala{u) — one will find that the above six phonemes 
rest in the indivisible plane of consciousness i.e. anuttara or ' a ’ 
phase as their base and that these divinities, the (six) energies of 
consciousness (though appearing separately) are not separate 
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from their basic essential nature ( ananyd eva sva-sarjwidah), for 
being perfect, there is no difference in their nature . 14 

These faktis appear to be different because of the objects of 
experience with which they are associated (sanwedyopadeka ) . 
This difference lasts only so long as the objects of experience are 
due to the physical limitation ( tasyd-upadhih dehasarrwedya rndtra- 
layaiva bhavdt). Therefore in Tantrasara, it has been said that 
reality has to be understood through the example of the shadow 
of the best part of the body i.e. the head. “Just as (when) one 
tries to jump over the shadow of one’s head with one’s foot, the 
head will never be at the place of one’s foot, so (also) is it with 
baindavi kala .” 16 Thus this group of six faktis (from V to ‘u’) 
which has been determined covers the powers upto jhana. 

Now we are going to deliberate on kriydSakti, the power of 
activity that has begun to move forward. Icchd (will) and jfidna 
themselves by heterogenous intermixture 16 , by admitting the 
succession of the preceding and following which are full of mar- 
vellous strangeness are termed kriya. Impetuous eagerness is the 
essence of kriyd. Whatever intermixture occurs owing to the 
expansion of kriydsakti with something else, is due to the fact that 
anuttara (the Absolute) enters suddenly in a sphere of reality 
which is beyond mental grasp ( andmarianiya ), and void (i.e. the 
state of anakita Siva) just as a frog by a simple leap reaches ano- 
ther place from one place. The consciousness that is anuttara (a) 
and ananda (d) does not expand in the first four spheres (i.e. r, 
r, /, i) ( na prasarati), of kriydfakti, for that is an unnamable 
(i andkhyd ) state, not being the object of name and form ( ndma - 
rupa ) . 

Anuttara and ananda being the final support of everything 
( paryantabhittirupatvat ) and after having been the foundation of the 
entire activity in every kind of knowledge cease (from expansion), 
aksubdha icchd ends in ksubdha Hand. So far as its relation to im- 
petuous eagerness is concerned, it is capable of expanding both 
in its own field and also in anuttara and ananda because of its capa- 
city for succession. 

Then that kriyaSakti full of impetuous eagerness, penetrating 
into its own form (denoted by r, f, /, /) which is void (i.e. devoid 
of all manifestation), imraergesat first into a luminous form which 
is tejas or fire (denoted by the experience of r). Thus arise r and 
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f. How can it be denied that in these letters, the energy of ic- 
ch&fakti (i) and that of UanOSakti (i) are associated with the 
sound of ‘R’ whose essential nature is luminosity. 17 This is what 
the glorious Puspadanta says: “The tejas and mobility lound in 
T, f are established with the general sound of V.” 

When iccha-Uand desires to enter the void, i.e. the state of 
anaSrita Siva who is free of any manifestation, they have first to 
pass through the stages of luminosity ( bhdsvararupa ) i.e. the stages 
r an d f united with the r sound. After this, icchd-iiand following 
the sound T assumes the form of / and 7 which indicates immo- 
bility, the essential nature of the earth {pdrthivarupa-salattva ). 18 
Finally, it is the energy of Hand, which passing over all the states of 
objectivity, jumping over the longer state ( dirghatarani plutvd), 
after reaching the immobile state of vacuity i.e. /, attains to the 
prolated state (plutalvameti) i.e. / in accordance with the principle 
of Sanskrit grammar that phoneme */’ does not have the long 
form ( dirgha ) of the phonemes ‘a’ etc., the prolated state is only 
a longer form of the long one. In accordance with the rule stated 
already, 1 ® one should not search for the long form of / separately. 
Enough of this. This group of four letters on account of its 
penetration into vacuity is like burnt seed and is said to be 
eunuch. 20 There is in them no total absence of germ i.e. the state 
of a vowel. Nothing can exist which is neither germ nor womb 
which symbolize Siva and Sakti, for the existence of any other 
thing has not been mentioned either in Purva Sastra (Mali- 
nivijaya) or any other Sastra. Even in worldly pleasures, there 
is felicity in repose of this kind. That is why this group of four 
letters is said to be the germ of immortality. 

When icchd (») and Hand ( l ) penetrate the aspect of dnanda 
and the sphere of anuttara which are anterior to all and never 
lapse from their essential nature, we have ‘a’ ( anuttara ) or d 
{dnanda) plus i or i as « as is said, the letter ‘a’ combined with the 
letter ‘i’ becomes e. 

In the inverse state (i.e., if ‘a’ and ‘a’ come after i and i ) 
with the penetration of ‘a’ and ‘a’ there will arise a different 
letter. If T or ‘i’ penetrates dnanda i.e. ‘a’, there will be a long 
state \sphufatd) of the vowel V. If V or T penetrates anuttara i.e. 
‘a’, there will be a short state ( suksmatd ) of V. 21 Similarly, glo- 
rious Patanjali says: 
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“Among those who recite the Vedas ( chandoganarji ) the follo- 
wers of the sub-branch satyamugri of the branch Ranayanlya enun- 
ciate also as half i.e. short e and short o” [Here satya is symbolic 
of ‘short’ and ugri is symbolic of long]. 

Among the common folk also, this practice is quite manifest. 
In the Saivasastras also ( parameSvaresu api) the short aspect of V 
and V in comparison to ‘ai’ and ‘au’ which is noticed in the 
application of ahgavaktra i.e. in connexion with limbs or mouth, 
should be considered in this light viz., V becomes ‘ay a' in place 
of long ai and ‘o' becomes ‘ ava ’ in place of long au. Thus the posi- 
tion with regard to the vowels V and ‘o’ is settled. 

Now when V combines with ‘a' and ‘a’ ( tatha Sabalibhutam) , it 
becomes ‘ai’. Similarly in the case of unmesa i.e., V, when it 
coalesces with ‘a’ or ‘d’ we have ‘o'. So also when a coalesces with 
'a' or ‘a’ we have ‘o’. When ‘o’ combines with a or ‘a’ we have 
'au' [e is the fifth stage of kriydSakti, ai is the sixth, o is the seventh, 
and au is the eighth and final stage of kriydSakti ]. 

Though unmesa i.e., jhanaSakti expanding can penetrate into the 
void, yet it can do so only when it enters at first icchd and iSana 
( asya iSanecchatmakobhayarupa praveSa eva SQnyata). It is only thus 
that there can be an entry' in the void. In the case of icchd and 
iSand, there is no question of change of their essential nature . 22 
So, their position remains as before. Thus icchd and jhdna (i.e. 
i, i, a, a) by entering the essential nature of anuttara (i.e. a) be- 
come developed, i.e. reach au which is symbolic of full develop- 
ment of kriydSakti. After this, they abandon the variation of those 
Saktis, and mounting to the state of non-difference, get immersed 
in the remaining form of a bindu i.e. am, a dot which represents 
awareness ( vedand ) of the very nature of the Reality that is pure 
consciousness (cinmayapurusatattvasatattva) , and get immersed in 
the anuttara state. So they get dissolved in the state of anuttara. 
The vibration of kriydSakti ends in au. The vibration of icchd 
and jhdna comes to a stop here, for icchd and jndna are included in 
kriydSakti , 23 In the Trika Sastra, the nature of au is determin- 
ed as a trident 24 in the enunciation of topics, in the following 
verse : 

“The venerable para vak pervades the three spheres (anfa) 
viz. prthivi, prakfti and mdyd with the letter 'sa\ with the trident 
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i.e., W, she pervades the fourth (i.e. the Sakti anfa). With ‘ah' 
she pervades that which transcends all.” 23 * 

The dot ( bindu ) represents the remainder, viz., pure awareness 
only. [The twofold nature of expansion and the beginning of 
Saktaprasara or Sakta expansion ] . When the highest Lord emana- 
tes within Himself the entire cosmos as only pure awareness in 
order to express unity ( ekagamanaya ) at first as predominantly 
the possessor of Sakti, i.e., as Siva ( Saktimat-rupapradhanataya ), and 
next as predominantly Sakti ( Sakta-visargapradhanalaya ) with the 
creative means of that ( tannirm&nena i.e. iccha, jhana and kriya ) . 
The visarga * i ah' is symbolic 26 of fdkta visarga. 

In respect offully developed kriyatakti of such an extent (etdvati) 
upto the end of au, it is the aspects of the pulsation of iccha, the 
initial, jMna, the middle, and kriya, the final appearing first as 
the desire to manifest {iccha), then the comprehension of mani- 
festation {jhana ) and finally the actual manifestation ( knyd ) 
that constitute the very nature of venerable Bhairava or the 
unsurpassable ( anuttara ) who has penetrated into all these. These 
are clearly experienced by yogis who are engaged in subtlest medi- 
tation and arc described by Svacchanda and other practical 
Sastras as prabuddha connoting iccha, prasarana, connoting jhana, 
and avarana, connoting kriya . 21 Therefore, it has been said in the 
seventh chapter in Sivadr?tL “By meditating on the supreme Self 
( paratmani ) who is cit { sunirbharatard ), ananda { ahlada ), iullflcdged 
V i.e. anuttara ( bharitakara-rupini ) and in whom all the three 
Saktis (viz. iccha, jhana and kriya) are fused (one acquires the 
nature of Siva).” Again, “It is His Sakti that has acquired the 
form of the cosmos, just as a mass of clay acquires the form ot a 

jar” (SD, VII, 28). And finally having described that ‘There is 

onlv one principle (viz. Siva), there is no difference in Him on 
account of the number of phases (like the four spheres ot prthivi, 
prakrti, mdya and Sakti or, three Saktis, five states etc. ), it declares 


•Two points in this verse are noteworthy: 

1 . The earlier aspect of biyi with iccha refers to transcendent state (vtlvottirpa- 
may a la ) : the latter aspect refers to immanence of Siva (vtSvamoyala) . 

2 Sa + au+ : make the manira sauh of which ‘ra’ represents the three spheres 
of Prthivi, prakrti and may& i.e. the 31 tattoos, au represents iuddhavidya, Uvara and 
Jaiiva and the vrsarga represents Siva and Sakti. Thus sauh represents the 
entire divine manifestation. 
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that it is Siva only who having assumed plentitude ( bharitata ) of 
wondrous delight the effect of pulsating energy which is only an 
expression of the expansion of autonomy that is infinite and 
wonderful, has acquired the aspect of Bhairava. 

In Siva-Dr§ti, this is the position which has been described in 
the first chapter which lays down the tradition of Trika: “When 
anuttara abides only in the experience of its consciousness and bliss 
{cidananda) , at that time its iccha-.fakti (as known of the form of 
abhyupagama ) , jnanaSakti (of the form of prakdia or light) also 
abide in the same consciousness and bliss ( cidananda ). Thus Siva 
abides with perfect fusion of the three subtle Saktis (viz. icchd, 
jnana and kriya ) in Himself. That supreme Reality is then the 
highest cit (consciousness) and ananda (beatitude) without any 
differentiation ( nirvibhagah ).” (§DI, 3-4) 

Referring to the knowledge of an object, such as ajar, the same 
text says: 

“Even at the time of the knowledge of an object, such as a 
jar etc. (these five aspects viz. icchd, jnana , kriya, ananda and cit 
are present) ; ‘one knows the jar’ — this indicates kriydiakti, ‘knows’ 
this fact indicates jhdna-sakti and if one does not have icchd, 
knowledge would not be possible (lit., there would be destruction 
of knowledge). When a thing has been known (i.e. after pramiti) 
the absence of inclination towards that thing ( aunmukhyabhdva ) 
indicates his abstention ( nivftti ) from that thing, but this is 
not possible without the experience of ananda ( nirvrtti ); that is 
why one does not advance towards that which one dislikes; 
and knowledge is not possible without cit.” ($D I, 24-25). 

Similarly: 

“Because one desires, therefore one proceeds to know or do. 
Activity takes place only with desire. Of this (i.e., of activity 
with desire), two aspects have to be assumed, viz. the earlier and 
the later (SD I, 19). The earlier consists of the acquisition of 
ananda (beatitude) accruing from accomplishing a deed; the 
later consists of its inclination towards manifestation which is its 
expansion. Siva does not at all become gross by this inclination 
towards manifestation” (SD I, 17). 

This treasure of Agama has been accepted on account of its 
reasonableness as one’s very life. 
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Notes 

1. The parapara mantra consists of 19 padas. They are the 
following: 

1. Om 2. aghore 3. hrih 4. paramaghore 5. hum 6. ghorarupe 7. hah 
8. ghoramukhi 9. bhime 10. bhisane 1 1. vama 12. piba 13. he 14. ru ru 
15. ra ra 16. pha( 17. hurji 18. hah 19. phaf 

In this mantra, ru ru ra ra phaf hurji hah pha( pertain to Siva, so 
we are not concerned with these in this context. The remaining 
padas pertain to Sakti with which we are concerned here. 

2. The eight yoginis like limbs of parapara mantra are the follow- 
ing: 

1. Brahml 2. Mahesvari 3. Kaumari 4. Vai$navi 5. Varahi 
6. Indrani 7. Camunda 8. Yogesvari. 

3. They include 30 letters as shown below: 


Divinities 

Mantras 

JVb. of letters 

1 . Brahmi 

Orri aghore hfih 

5 

2. Mahesvari 

Parama ghore hum 

6 

3. Kaumari 

Ghora rape hah 

5 

4. Vai?navi 

Ghoramukhe 

4 

5. Varahi 

Bhime 

2 

6. Indrani 

Bhisane 

3 

7. Camunda 

Vama 

2 

8. YogeSvari 

piba he 

3 


Total: 30 

4. The nominatives of address amounting to 22 letters are the 
following: 

1. Aghore 

3 


2. Paramaghore 

5 


3. Ghorarupe 

4 


4. Ghoramukhi 

4 


5. Bhime 

2 


6. Bhi$ane 

3 


7. He 

1 
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5. See the note on Soma and Siva on the verse 5 earlier. 

6. Akula-kula : Akula is Bhairava, the transcendental energy; 
kula is the Sakti that brings about manifestation. Akula contains 
kula as ‘a’ contains all the other phonemes. 

7. P uma-kjrSa-vimarSa-Sakti : the Divine Creative Energy is said 
to be full or puma because it is she who goes on projecting things 
out of herself which indicates that she is perfectly full and rich. 
She is said to be puma, from the point of view of sfsfi or emanation. 

She is said to be krSd or emaciated, because she reabsorbs all 
that she has emanated which indicates that she is depleted and 
must take back the manifested objects to make up her loss. She is 
said to be krSd from the point of view of sarjihara or withdrawal. 
She is said to be both, tadubhayata, because she both emanates and 
withdraws. 

She is said to be none of these — tadubhaya-rahita — because in 
herself, she transcends all these conditions. All the adjectives 
which are applied to her only point to the limitations of human 
speech. In reality, she is inexpressible in any human language. 

8. Icchd is different from icchaSakti. 

9. A is the state of sdmarasya (identity) of akula, anuttara and 
kulaSakti. This is known as ‘bha iravaSaktimadvimarSasattd. ’ 

10. There is triple Sfffi : (i) that which is only transcendental 
emanation at the level of para vak or Supreme Verbum is maha- 
sfffi. This is undifferentiated, (ii) When it is reflected in pard- 
pard Sakti i.e., at the level of paSyanti and madhyama it is known as 
parapard srffi. (iii) When it is fully differentiated in apard Sakti at 
the level of vaikhari, it is known as apard sjrsti. 

11. Suryarupd : She is compared to the Sun, because the sun 
projects his energy outwards. 

12. Soma here represents the viSvottima or the transcendental 
state and surya or the sun represents the viSvamaya or the imma- 
nent state. In an inverse state, soma or moon is the symbol of 
manifestation and surya or sun is the symbol of withdrawal. 

13. Just as ‘a’ pervades all the phonemes from ‘ a ' to ‘a’, even 
so these also rest in the anuttara ‘a’. So is the base both from the 
point of view of expansion from a to a and contraction from a 
to d. 

14. On the basis of sarvdtmaka-bhava (each is the epitome of all ) , 
the other five are inherent in each. 
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15. Baindavi kald : Baindavi means pertaining to bindu. Bindu 
or vindu which ordinarily means a dot represents the parah pramata, 
the Highest Self. Just as it is impossible for one to catch the 
shadow of one's head with one’s feet, for the shadow of the head 
always eludes them, even so it is impossible to know the knower by 
the various means of knowing, for these owe their own existence to 
the knower. In this particular context what is meant to be said is 
that icchd iakti cannot be grasped by means of the objects of iccha 
(desire) with which it is associated, for objects owe their very 

existence to icchd or desire. _ 

16. Heterogenous intermixture is such as r = r+*> f=r+*» 

/ = /+!, r=»/+f, e = a+i, ai = a+e, o = a+a, = There is no 

intermixture from d to a as they are homogenous. Eight vowels 
from r upto au are the field oi kriydiaktu 

17. In that void is experienced a faint sound of r which to- 
gether with T of icchdsakti becomes Y and with i of iSanaiakti be- 
comes T. Thus V is the seed letter (bija svara) oitejas or fire. 

18 R which is agnibija (the seed letter of fire) is symbolic of 
heat and mobility and l which is prlhivibija (the seed letter of 
earth) is symbolic of solidity and compactness. 

19. The reference to the rule implies that the transcendental 
anuttara-tattva prone to spreading externally at first being averse 
to external appearance suddenly enters a state of vacuity knovvn 
as the state of andirita-iiva. In terms of the phoneme /, it may be 
said that transcending the long aspect of/, it comes to cessation 

in the pluta or prolated aspect of /. _ 

20. This group of four letters i.e. R, B-, L> L is said to be eunuch, 
because these letters are neither purely vowels nor purely conso- 
nants. They have a semblance of both, just as a eunuch has a 
semblance of both male and female. They are called eunuc 
also because they are unable to produce any other letter, just as a 
eunuch cannot produce a child. They are called germless only 
because having entered into the state of void, they are like burnt 
seed unable to proceed into further expansion. Being vowels, 
they are not totally germless. 

21 . In the inverse state i.e. if ‘a’ and ‘a’ come alter i and i , 
and not before, there will be ‘jtf instead of V according to 

Panini’s rule of sandhi — “iko yanaci". 

22. Though according to the grammar of classical Sanskrit, 
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both e, ai and o are long, yet in the aspect of mantra in Saiva- 
sastra and the Vedas V and ‘o’ are short also. So s-j-i or i=e 
(short) and a = i or i = e (long). In the Trika, the short vowel 
symbolizes Siva and the long one symbolizes the union of Siva- 
Sakti. 

23. Iccha and iSand do not have any other element in them. 
Unmesa or jhana has the elements of both iccha and jhana in it. 

24. Au is called triSula or Sulabija i.e. trident because all the 
Saktis, iccha, jhana, and kriyd are present in it in the clearest form. 

25. The internal expansion of manifestation within anuttara 
itself comes to a stop at au, for this letter indicates the termination 
of kriydSakti within anuttara itself. After this, the expansion of 
manifestation is withdrawn into the unity of anuttara. The dot 
(bindu) in ‘am’ is symbolic of the dissolution of the inner mani- 
festation in anuttara. 

This inner manifestation is the bimba or origin of its pratibimba 
or reflection in the external manifestation in the world. The 
inward manifestation is accomplished inwardly in anuttara itself 
and is known as svarupa-srsli or the manifestation within the 
inward nature itself. 

The vowels from ‘ a ’ to ‘au' represent the inner manifestation 
within anuttara, and the vowel am represents the dissolution (sam- 
hara) of the inner manifestation within anuttara itself and identi- 
fication with ‘cinmaya-purusa-tattva’ i.e., with Sambhava-tattva. 

The developed form of icchd-Sakti is jhana-Sakti, and the deve- 
loped form of jhana-Sakti is kriya-Sakti. So kriya-Sakti includes both 
iccha and jhana. 

Abhinavagupta says in Tantraloka III, Verse 111: 

uditayam kriyasaktau somasuryagni dhamani / 
avibhagah prakaso yah sa binduh paramo hi nah // 

“When kriyaSakti is accomplished in the phases represented by 
soma or iccha-iakti, surya or jhanaiakti and agni or kriyaSakti i.e. in 
the entire svarupa-srsfi or inner manifestation of anuttara, the 
experience at the bottom of all this that flashes forth is the dot 
known as Siva -bindu (or vindu) i.e. that which is undivided light, 
thatwhich, in spite of all differentiation, does not change, remains 
unaffected and does not deviate from its inherent oneness is 
vindu (the dot expressed by am — .)" 
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26. The two dots of visarga (:) indicate the truth that though 
from the point of view of Sakti symbolized by the lower dot, there 
is an expansion of an outer world, yet from the point of view o 
Siva or iaktimat symbolized by the upper dot, the entire universe 

rests in the I-consciousness of Siva. 

27. In manifesting the world, there is no vikdra or change in 
Siva. All manifestation is the outcome of his Sakti, but he is not 
changed in the gross physical world. Trika does not believe in 
pa.rinama.vdda. Its doctrine is that of svdtantryavdda. Siva brings 
about the manifestation of the world by means of his svdtantrya 
or absolute autonomy by which he effects all changes without 
undergoing any change in himself. This is represented by the dot 
in am. (.). 

Text 

From sa esa parameSvaro visrjati on p. 63, 1. 6 upto prdgeva uktametat 
on p. 69, 1. 3. 

[The nature of Sakti-marga and activity ] 

Translation 

The Lord (always coupled with His emanatory Energy ) ema- 
nates the universe. That energy of emanation ( visargatakti ) ex- 
tends from the earth to ‘Sakti’ (from the point of view of tattva) 
or from ‘ka’ to W (from the point of view of letter). This is 
declared as the ‘sixteenth kala ’ 1 (also as amd kald ) in the following 
verse: “In the cinmaya purusa, i.e. Siva who is of 16 kalas, the 
16th kald is known as amrtakald (the immortal or ‘changeless 
kala')” This is the standpoint neither of Samkhya nor of Veda- 
nta, but only of Saiva Sastra. The visargaSakli of the supreme 
Lord is the seed of the highest beatitude. 

Thus ‘a’ and other letters (i.e. a, i, u, r and /) having acquired 
compactness ( ghanata ) and assuming the form of Saktayoni or 
consonant do not deviate from their essential nature. All these, 
by their transmission in consonants {yoni rupa) which are how- 
ever, their own essential nature, are known as having acquired 
the position of visarga i.e. expansion. As has been said, “O great 
goddess, that, where the vowels finally reach their state of repose 
i.e., the consonants, is said to be the face of the guru {guru- 
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vaktra ) or visarga pada, and the collective whole of the iaktis 
( iakti-cakra )." 2 

The condensation of 'a' itself makes the class ‘ka’, all of them 
being guttural ; the condensation of ‘i’ makes the ‘ca’ class, all of 
them being palatal. The condensation of 'u' gives rise to ‘pa’ 
class, all of them being labial. The condensation of r brings about 
the 'fa' class, all of them being cerebral. The condensation of 7’ 
bring about the ‘ta’ class, all of them being dental, ‘ya’ and 'ia' 
go along with 'ca' class; ‘ ra ' and 'fa' go along with '(a' class being 
cerebral. 'La' and 'sa' go along with 'ta' class, being dental. 
‘Fa’ issues from ‘ta’ and ‘pa’ class i.e., it is labio-dental. Even in 
Vijnanakala who has either svatantrya or iakti, but lacks bodha or 
awareness, or has merely bodha ( cinmdtrasydpi ) but not svatantrya , 
there is the kriyaiakti (i.e., even his cinmdlratd or bodha is a subtle 
form of kriydiakti). That compactness ( ghanata ) accruing at vis- 
arga-pada, according to the mode as described earlier ( uktanitya ) 
is produced by the group of six iaktis, viz., a, a, i, i, u, u; or anut- 
tara, ananda, iccha, liana, unmesa, and iinata. Thus the five classes 
of cit, ananda, iccha, jhdna, and kriyd multiplied by six iaktis ( anut - 
tara etc.) referred to above become thirty. With the addition of 
the six referred to above, the total becomes thirty-six tattvas. 

Thus Siva -bija i.e. svara (vowel) becoming condensed through 
its autonomy and abiding in the iakta-rupa in a iakti form as 
kusuma (blood) is called yoni i.e. a consonant. 3 (By the combi- 
nation ofSiva-iya and Sdkta-yoni, there is universal manifestation). 

That red sperm of Sakti or female principle according to the 
principle referred to before, consisting of three angles viz., grahya 
(object), grahana (knowledge), grahaka (subject) when mingled 
with the semen of Siva or male principle becomes the place of 
procreation ( visargapada ) or external expansion. It is only by 
the meeting of both Siva and Sakti that there is the activity of 
puspa or the female creative red sperm, i.e. in the female aspect, 
it is known as yoni or female organ of generation because of its 
fitness for mating by the Siva aspect or male. Therefore, that red 
sperm ( kusumam eva) itself being three-angled represents the yoni 
or female organ of generation. At this stage, the triad of grahya 
or prameya (object), grahana or pramdna (knowledge), grahaka or 
pramdtd (subject) symbolizes clearly the three forms of soma 
(moon), surya (sun), agni (fire), srs(i,sthiti,samhdra,idd, pihgald, 
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susumna, dharma, adharma , and mixed form of the two i.e. dharma- 
dharma. The triadic Sakti of the Supreme is known as Bhairavi. 
The meeting point or union of Siva and Sakti now appears in the 
form of a hexagonal ( satkona ) mudra and being the spot and basis 
of the generation of manifestation is designated as yotii or the 
female organ of generation. (While both Siva and Sakti are 
separately triadic, their union is hexagonal ). 5 

In the chapter on khandacakravicara in Kubjikamata, it is with 
reference to this matter that it has been declared: “There is 
mahamdya above may a who is the very embodiment of bliss because 
of her being of a triangular aspect.” Therefore, the union of Siva 
and Sakti which is represented by semen ( bija ) and ovum ( kusu - 
ma) being fused into one compactness should be worshipped by 
oneself in the form of his Self. This is what has been advised in 
Trikatantrasara : 

“The spiritual aspirant who experiences his identity with the 
incipient unity of Siva-Sakti found in iccha-Sakti and with their 
compact unity found in jnana-Sakti should worship the highest 
triad of the union of the triangular aspect of Siva and the triangu- 
lar aspect of Sakti.” 

Therefore, though the condensation of the phonemes becomes 
distinct only in the vaikhari or gross aspect, yet it abides primarily 
in the supreme verbum (paravak) which is all inclusive (sarvasarvd- 
tmaka). 

In that (i.e. in para), even the organs of speech ( sthana ) such 
as throat, lips and manner of articulation ( karana ) are all-inclu- 
sive. This is the special point to be noted. Even inwardly one 
mutters and envisions. This is a matter of distinct expei'ience. 
Their difference is due to the various organs of utterance, for 
audition is the very life of the letters. Moreover, even a child, 
when he is being taught the use of words, learns the names of 
various objects by muttering the words within. Even while he 
thinks in the opposite way or in an uncertain way, so long as he 
uses his mind, he does know something. All understanding is 
due to use of words. So letters which are produced by contrac- 
tion of the throat ( samvara ), expansion of the throat ( vivara ), 
which are unaspirated ( alpaprana ) and which are aspirated 
( mahaprana ) with the aid of breath and sound are present, ac- 
cording to their appropriate nature, inwardly (in madhyama and 
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paJyanti,) as they are in vaikhari). Otherwise (i.e., if it were not 
so) then on account of there being no difference in the letters 
produced by the same organ of articulation, the powers of the 
senses uttering the letters separately would disappear even in 
vaikhari. Besides diversity of ideas like ‘I hear’ (in vaikhari) and 
‘I heard’ (in madhyama and pasyanti) ; ‘I see’ (in vaikhari ) and ‘I 
saw’ (in madhyama and paJyanti); ‘I ideate’ (in vaikhari) and ‘I 
ideated’ (in madhyama and paJyanti) would otherwise be impos- 
sible (i.e., if these diversities were not present in the inner states). 

So by this repeatedly thought-out reasoning, entering more and 
more in the interior, cherish that consciousness which is a mass of 
awareness and is all-inclusive, 6 and therefore the abode of guttural 
and labial energies (also), and in which inheres that creative 
I-consciousness, viz. ahatn which is the very quintessence of auto- 
nomy, which is the venerable phoneme, the highest mantra, and 
is (always) inherent within. If one were to object, “in that undiff- 
erentiated mass of consciousness, how can there be a division like : 
this is the organ of utterance, this the articulation, this the letter 
etc.?” my reply would be: “that unbounded, absolute freedom 
brings about in the supreme Self of every one different apprehen- 
sions like ‘this is a jar’ (external object); ‘this is happiness’ 
(internal object); ‘this is knowledge’ ( pramana ); ‘I am the kno- 
wer’ (pramata or subject).” In this diversity of experiences what 
and how much is the exertion? 7 

Therefore one and the same venerable supreme verbum ( ekaiva 
pardbhattarikd), being all inclusive, abides as the highest Lord in 
all, whether stone, tree, animal, man, god, Rudra, pralayakala or 
vijiiandkala ( kevali ), Mantra, Mantresvara, Mantramahesvara 
and others. Therefore, Mdtrka whose body consists of letters 
(and sounds) which reside in various stations as their very soul 
either in indistinct ( asphufa ) or imperceptible ( avyakta ) way as 
in madhyama or indistinct ( sphufa ) or perceptible ( vyakta ) way 
as in vaikhari is declared as the efficacious potency of mantra 
(mantravirya) . 

Similarly it is said that the same note produced at different 
places in different instruments like the vina, vipahei (a vina with 
nine strings), kacchapi (another vina with a tortoise-shaped sound- 
board), muraja (a kind of drum) is said to be belonging to the 
same register ( ekasthana ). 8 
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Similarly, the basic or the starting note {sthdyi svara) in diff- 
erent registers, such as bass ( mandra ), middle ( madhya ) and upper 
(lara) is said to be the same. Similarly the same phoneme is 
produced in some creatures from different organs. For instance, 
it is found that in crows, the sounds ‘ka\ l (a' and 'tcl are pro- 
duced jointly by so many organs, such as stomach, anus, throat, 
palate. Though they (ka, (a, ra etc. of crows) are indistinct, 
they are all right in themselves, being phoneme, and a phoneme 
apart from Mdtjkd is impossible. If it is said that certain phone- 
mes are separate from Mdtjkd, and being indistinct and meaning- 
less, they are useless, therefore, they should not be accepted, we 
say’ that this is not correct. There is usefulness even of an indi- 
stinct phoneme, such as the sound of a muraja (a kind of drum) 
or of an ocean in as much as it is helpful in bringing about joy or 
sorrow. What othei utility is desired? In Saiva Sastra also, 
mostly those have been chosen as mantra whose phonemes are 
indistinct, for instance (indistinct sound of pranava in) ardhacan- 
dra etc. are said to be the very essence of a mantra. It is also said 
that the mantra at the stage of nirodhini makes only a hissing sound. 
The (indistinct) sound of bell, cymbal etc. which strikes the ear 
has also been (agreeably) indicated in the teaching about ndda- 
yoga. Ithasbeensaidin Guhyayogini Tantra: “As thehorse neighs, 
as the tame ox bellows, as the lion roars, as the camel produces a 
guttural sound, even so the powerful yoginis ( baladhikah ) by mutt- 
ering a mantra (of indistinct sound) draw down the very life of 
paSus (empirical beings). This is the application of mahdmantra 
which is used in drawing towards oneself even that which cannot 
be overpowered”. This is only an expedient. 

In fact, “It is the inner sound that is mantra ”. Mahdmantras 
which have distinct and meaningful phonemes can be easily used 
both by you and us. 

Therefore, the indistinct sound also is definitely of the lorm 
of phoneme, just as a jar placed even at a distance is jar all the 
same. This is settled. That a phoneme, though produced in 
different places, through the difference of prdna, hke that of a 
bird or kettle-drum etc., is the same phoneme-this is also settled. 
Therefore what the sage Patafijali says, viz. “There can be a 
knowledge of the sound of all beings to the yogi,” is fully realized 
by me now. Otherwise how can that which is a commingling 
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of word, object and idea ( Sabdarthapratyaydndm ) by mutual im- 
position (itaretaradhyaso) , and that acquisition of Supreme Genius 
which can distinguish them in their minutest detail by means of a 
combined operation ( samyama ) of dharand (concentration), dhydna 
(meditation) and samddhi (entranced attention) on each of them 
separately and in the knowledge of the cooing of birds etc. without 
their distinct phoneme (asphufa varna )? When those indistinct 
phonemes also (i.e. the asphufa or indistinct phonemes like those 
of birds etc. ) acquire the status of words which have perfectly 
clear meaning (lit., whose meanings are really identical with 
those words) like distinct phonemes {varndnamiva) , then according 
to the principle mentioned, the cooing of birds and even the 
sounds of kettle drum etc. become full of meaning. Then as the 
cooing of birds has some meaning, even so the sound of drum may 
be indicative of either conquest or defeat (in battle). It is from 
that point of view only that the different Sutras of Siksa (the sci- 
ence of proper articulation and pronunciation of words) etc., 
according to some ‘ha’ and visarga are to be pronounced ‘from 
the chest’, according to others, they are to be pronounced ‘from 
the root of the teeth’, can have some sense, not at all other- 
wise. This is the reason why on the basis of slight difference, 
grammarians being in doubt about the different forms of pho- 
nemes have increased the list of phonemes to sixty-four by con- 
sidering the following as different phonemes: 

1 . Jihvamuliya and upadhmaniya from visarjaniya. 10 

2. The five yama aksaras: hum, hum, num, num, mum as different 
from the five nasal phonemes ha, ha, na, na, ma though they 
are only varied forms of the latter. 11 

3. By taking the varied form of da, dha, ya, ra, la, va, ksa by 
means of a short form of articulation as different from those 
letters. 

In this division of phonemes, there is the same difference between 
r and r as between vowel and consonant. It has been said in 
Trikaratnakula also: “The Matjka whose variety has been deter- 
mined by multiplying eight by eight (8x8 = 64) alone should 
be considered as kulacakra (i.e. fakti cakra). 12 That kulacakra per- 
vades the entire universe. The difference of these 64 phonemes 
has been determined in detail in the work ‘Matfkajnanabheda’. 
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Here (i.e. in Trika), there is no fondness for that procedure for 
integral wholeness or perfection is the essence of this system. So, 
there is such method of the entrance into the supreme conscious- 
ness everywhere. Whether in jhanaiakti ( sahkalpyamanah ) or in 
kriyaSakti [kriyamanah) , every object rests on the superb splendour 
of the mantra of supreme verbum, viz. the pure, creative I-con- 
sciousness ( vimarSatma ) which is one’s essential nature ( svarupa - 
bhuta) and which is non -mayiya (non-empirical) and unconven- 
tional ( asanketika ). It is that state which is lauded by all the 
schools of philosophy as indeterminate (nirvikalpa) . That splen- 
dour of the supreme mantra {paramantramahah. ) is present in earth 
category etc. both in unmixed or mixed state in the form of vowels 
(bija) and consonants {pin da) in phonemes like ‘ka’ etc. Other- 
wise there would have been no difference between the deter- 
minate different pairs of knowledge, such as Meru-mountain 
and Jujube fruit, water and fire, jar (an external experience) and 
pleasure (an inner experience) and their indeterminate know- 
ledge. Even determinate knowledge ( vikalpa ) which arises only 
from the heedlessness (of the indeterminate state) would have 
followed the same path (i.e. in that also there would not have been 
mutual distinction). On the contrary, it could not have been 
able to make the distinction-less indeterminate state as the basis 
of all distinctions. The fact is that the mantra (of I-consciousness 
or paravak) which transcends all conventionality is taught as the 
object of worship by the all-knowing teachers even when they 
know that that mantra is the source of all the mutually distinctive 
conventions. It is, indeed, in that non-conventional splendour of 
the supreme verbum ( vanmahasi ) i.e. into aham (I) that all em- 
pirical ( mayiya ) conventional symbols so terminate that they i.e., 
the mayiya (empirical) symbols attain identity with that trans- 
cendental, non-conventional mantra, viz., aham. The only signi- 
fication of those empirical ( mayiya ) conventional symbols con- 
sists in the attainment of the experience of the essential nature of 
the non-conventional, there is no other signification of these sym- 
bols. By constant repetition when one enters the sphere of the 
non-conventional, one recollects clearly that the consciousness 
of the word l go’ (cow) attained in a remote past (or in a previous 
fife) and later, on the occasion of conventional use, the conscious- 
ness attainable ofa visible cow — both merge ultimately in a higher 
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sphere of another kind of consciousness transcending conventiona- 
lity and beyond the pale of maya. Even in a child, there is at 
first, the predominance of only cit (pure, unconditioned consci- 
ousness). Therefore, even in the present fife after a previous one, 
there exists in him a consciousness which transcends conventiona- 
lity. Otherwise there would be no support for his conventionality 
to stay. So it is on the basis of the non-conventional that there can 
be the possibility of the comprehension of the conventional, not 
otherwise. This is what was ascertained by venerable Utpala- 
deva in his commentary on Isvara-pratyabhijna. 13 

The means for entrance into the non-conventional state is 
described in the following words by revered Kanthapada: 
“Where one sees something else, hears something else, does 
something else, talks Something else, thinks something else, eats 
something else~in all such conditions, there is the stance of the 
non-conventional reality (i.e. it is the non-conventional that 
controls all these functions). The attention is cast elsewhere, 
the eye is directed elsewhere. That is how prana always proceeds 
effortlessly.” (Sv. T. VII, 58). 

So, the conventional sign i.e., the determinate, knowledge 
(savikalpaka jnana) pursuing its source terminates in the anuttara 
or the transcendental state. That transcendental state whose very 
nature is an eagerness always to exhibit that kind of multitudinous 
variety, always goes on expanding from the point of view of mani- 
festation ( visarga ). 

It is that impulsion to manifest that brings about expansion 
upto ‘ ha ’ aspect. Of that, viz., of that impulsion to manifest 
(. visargasya ) there is the aspect of fakti-kuntfalini designated as half 
oi‘ha’ (in Trika) which assuming the shape of a dot ( bindu ) that 
is a means of identity with the essential nature of Siva, passes 
back again into the anuttara (transcendental ) state, and thus rests 
in the essential nature. 

The consciousness symbolized by one phoneme, viz. V i.e., the 
anuttara or transcendental consciousness indeed by its very nature 
transcends all concept of space, time and causahty and which, 
according to the previously stated principle, is wholly perfect, 
resorts instantly to the stage of para visarga, i.e., the supreme 
stage of manifestation. 

It is only after connexion with the stage of para-visarga i.e. 
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the supreme creative elan, that there is the stance of ananda, 
iccha, iSana, unmesa, its expansion, i.e. unata or u, its diversity i.e., 
T, f, /, / and the product of kriyasakti viz. e, ai, o, au. 

That supreme, energy of manifestation ( para or Mmbhava visarga) 
becomes supreme-cum-non-supreme energy (parapara ) which 
expands because of its excessive plentitude and because of its 
being inseparably connected with that supreme energy ( svasatta - 
nantarikataya ) and instantly becomes the aspect of ‘'ha' i.e., apara 
visarga or external manifestation. It is the acquisition of the state 
of ‘ha’, i.e. external manifestation that actually brings about the 
existence of a network of innumerable categories symbolized by 
‘ka’ etc. It is again this very ‘ha kola’ or external manifestation 
which entering the bindu i.e., am of ‘aham’ terminates into the 
anuttara state. 

Thus it is that supreme venerable Goddess, the supreme ver- 
bum who is only one, non-dual, wholly integral and perfect and 
who is present as sarjivedanasatta, i.e. as vimariamayi-kriyadakti or 
conscious Creative Energy. There is no question of succession (of 
space, time and form ) in this act of manifestation. In the aspect of 
manifestation, this is known as ‘aham’ ( a-ha-m ) or Siva-Sakti-rcara ; 
inversely in the aspect of withdrawal this is known as ‘ ma-ha-a ’ 
or nara-Sakti-Siva. Though appearing as two, tins is really one 
consciousness. 

Thus, everywhere, even in the consciousness of jar (external), 
or pleasure (internal) etc., it is the I-consciousness whose whole 
treasure consists in calm repose within itself. As has been said by 
Utpaladeva: “The resting of all objective and subjective ex- 
perience within oneself is what is meant by I-feeling” (Ajada- 
pramatr-siddhi, verse 22 ) . In reality, that I-consciousness is all- 
inclusive according to the principle already enunciated (viz., 
sarvam sarvatmakam—eve rything is in everything). That I-con- 
sciousness is Bhairava Himself pervaded by the Supreme Energy. 
As has been said by myself in the following hymn of praise : 

“I make an obeisance, through my own joy, to that highest 
reality which is wondrous delight (paramartha-camatkrti) which 
blossoms forth everywhere in the multitude of objects without 
cessation ( bhava-pafale parijhabhamana viccheda-Sunya), which is 
the I in the perfect mode of existence {purnavjrtti aham iti), which 
is full of lustre ( devim ), whose nature it is to shed light all round 
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( prathanasvabhdvdm ) and who abides in one’s own self ( svatmasthi - 
titji)”. One should understand that this is the doctrine that has 
been taught in the Advayasampattivartika composed by Varaana. 
So it is settled that the phoneme ‘a’ only is endowed with fullest 
richness i.e., is perfect in every way. In words like ‘harsa’, l ghata\ 

‘ nila ’, the letters ‘ha’ etc. have to be combined together with 
the preceding and the following letters (in order to make a com- 
plete word). Otherwise (i.e., if the letters are not combined in 
a synthetic whole), if only the last letter is added to the group of 
letters such as ‘ha’, etc., it would not form a complete whole, the 
word would be concealed within and would be unable to give 
rise to a concept. 14 

Thus in all kinds of knowledge, all the divinities of letters 
(devatdh i.e., varna-devatah) arising together simultaneously, would 
bring about concepts of strange kinds. It is with this idea in view 
that in the chapter on kala (time) in Svacchanda Tantra it has 
been described that in the duration of one breath, even in the 
sixteenth part or one tufi or space covered by 21 fingers of one 
breath (of a yogi), there are, along with an explanation of the 
passage of sixty or its double number of years, the rise and dis- 
solution of eight Matfkas, eleven Rudras, ten guardians of quar- 
ters ( lokapalas ), twenty-seven constellations, eight Nagas and 
other divinities. Thus, timelessness is the highest truth of reality. 
If the highest Reality is what is to be decidedly the empirical 
( mayiya ) measure of truth, it would only lead to atheism (in as 
much as it is beyond the empirical understanding). But in the 
supreme or transcendental consciousness, it appears immediately 
in that state (of timelessness). Therefore, what has been said, 
by way of teaching viz., ‘he sees something eke, thinks something 
eke’, etc., refers to one anuttara consciousness ( ekasyameva jndna- 
kalandyatfi) that anuttara or transcendental consciousness being 
the substratum (simultaneously) of the three divinities, viz. para 
(para vdk), parapara (paiyanti and madhyamd) , and apara ( vaikhari ) 
is certainly invariable truth. Really speaking, the highest truth 
of all kinds of knowledge is I-consciousness. 

So this is established, viz., the supreme divine impulse to mani- 
festation ( visarga in its aspect of prasara or expansion) in its pleni- 
tude of beatitude ( ananda-iaktibharitah ) goes on ejecting the entire 
cosmos which is lying within it first as para visarga and then in its 
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progressive congealment, it becomes external manifestation ('ha' 
i.e., apara visarga) ( hakaralmatdm pratipadya ) and the visarga simul- 
taneously goes on reabsorbing its manifestation in its aspect of 
samhara or withdrawal and after diverse combinations finally it 
becomes ‘ ksa’. 1& This very emanation (sa eva esa visargo) whose 
nature it is to give rise to a multitude of innumerable objects 
which spring up from the middle susumna stage ( madhyamasau - 
sumna padacchalal-tatladanantabhavapatalatma ) , now making a com- 
bination of two consonants 10 (dutyatmakaMktayoni-samghafta), viz. 
of the appropriate consonants ( ka and sa) which in active state 
resorts to a state in which there is no actual impact ( anahata - 
nada-daiaSrayanena) (and thus) putting an end to all combination 
(viUisyan) enters the transcendental stage which is constant 
(dhruvadhamni anultarapade). This has been said even before. 18 

Notes 

1 . From ‘a’ to ‘am’, there are 15 kalas (energies of letter) and 
‘ah' is the sixteenth kala. This is the essential nature of the Lord. 
This sixteenth kala of ah is known as visarga-kala. From ‘ka' to 
‘ksa’ which represents external manifestation, there is always 
prasara-sahkoca (expansion-contraction), but the visarga-kala re- 
mains changeless in its nature. Inpranayamaaho, fifteen tups go on 
increasing or decreasing but the 16th tuti remains unchanged. 
In the moon also, 1 5 digits go on increasing or decreasing, but 
the 16th digit, the background of all and hidden from view, 
remains unchanged. 

The visarga Sakti or the emanative Energy of Siva is called 
amrta kala, because in spite of all the changes brought about by the 
energy of Siva, Siva or His energy does not undergo any change 
whatsoever. 

(a) Para visarga sakti: There are three phases of visargasakti- 
para, parapara and apara. Para is also known as Sambhava or Saiva 
visarga. It is transcendental emanation, an interior emanation 
within the divine consciousness. It is the source and primary 
principle of ananda or the highest divine beatitude. It is represen- 
ted by the phoneme ‘a’. That is why it has been said to be para- 
mananda-bhumi. 

(b) Parapara visarga-sakti or parapara visarga: 

This is known also as sakti visarga. This is intermediate bet- 
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ween the para or supreme visarga and the apara or non-supreme 
visarga. It is, at the same time, in unity with the non-dual supreme 
consciousness, and contains in a subtle way the potentiality of the 
empirical diversity. It is represented by the phoneme ‘ah'. It 
is known as Sdkta visarga. 

(c) Apara visarga-fakti or apara visarga : 

This brings about the diversity of empirical manifestation, the 
manifestation of limited beings. This is why it is also known as 
anava visarga. It is represented by the phoneme ‘ha’. 

2. Sakti is said to be mouth ( vaktra ) of Siva because it is through 
Sakti that one can get entry in Siva. The guru is also like Siva. 
Visarga-Sakti is also like guru-mukha. Therefore in this context 
visarga-Sakti is also called ‘guru vaktra.' 

3. It is difficult to bring out the double entendre used in this 
passage. Siva represents the male-principle and Sakti the female 
principle. Siva -bija is the white semen of the male, and kusuma 
the red menstruation of the female. In the present context the 
bija is the svara or vowel and yoni, the female organ, is the conso- 
nant. Just as the combination of the male semen and the female 
sperm gives rise to fetus, so the bija of Siva and yoni of Sakti brings 
about the full consonant. 

4. Kusuma and puspa (lit. flower) are symbols of procreative 
energy. 

5. The union of Siva -trikona which is bija and Sakti-irifawa 
which is yoni is known as Safkona mudrd. This is illustrated in the 
following diagram: 


fewtrikQQ 


Piramjti (submit indiuino 



Pramijia (know Mgr) 
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frarrifa IknowkxJ#!! 
•rtlntttl 


186 


Para-TriSika- Vivarano 


The three angles expressive of pramala , pramana and prameya in 
Siva are indistinct, while the three angles expressive of the same 
in Sakti are distinct. 

6. This refers to para vdk or supreme Verbum which is only the 
product of ‘aharri vimarSa' or the creative I-consciousness of Siva. 

7. A.G.'s reply means that the diversity of experience is not 
due to the effort of any individual but to the autonomous will 
of the Lord who has brought about manifestation in this fashion. 

8. Sthdna in this context is a technical word of music which 
in Western music is known as register. There are three sthdnas 
in music, viz. mandra (low and deep sound), madhya (middle) and 
tara (high), known as bass (low), middle and upper register. A.G. 
means to say that a note struck in a particular register in diff- 
erent instruments, though differing in the position of produc- 
tion in the different instruments, is always the same. 

9. The mantras pertaining to ardhacandra, nirodhi, nada , ndddnta, 
Sakti, vyapini, samana, and mmana are avyakta (indistinct). 

10. Jihvdmiiliy a : uttered from the root of the tongue, especially 
the visarga before ‘k’ and kh, written as X ^ upadhmaniya: 
the visarga as pronounced before ‘p’ and ‘ph’, written as X "L '*>• 

1 1 . The fwcyamas are hum, nurri, nurri, num, murji. 

12. This is how sixty- four phonemes are arrived at: 

a, *> «. /"—pronounced short, long and prolated — (4x3) 


13. The I s vara-p raty a b hij n a- tika of Utpaladeva is now lost. 
It is said to have contained six or eight thousand verses. 

14. Each word is a ‘gestalt’, an organized whole, in which the 
letters are synthetically combined in a unitary configuration. 


1-short and prolated 
e, ai, o, au — long and prolated 
SparSa varnas from ka to ma 
Antahstha varnas i .c.ya, ra, la, va 
Qsma varnas or spirants Sa, sa, sa, ha 
Anusvara and visarga 
Jihvdmuliya and upadhmaniya 
Tamas 


= 12 
2 
8 
25 
4 

4 
2 
2 

5 
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15. The phoneme ‘ksa’ being a combination of k, f and ‘a’, 
denotes the union of Siva and Sakti. It is known as kufa-bija. 
Ku(a is a technical name for a letter which results from the com- 
bination of two halanta letters. The two halanta letters are k and 
}. The combination of ‘a’ makes it ksa. 

The phoneme ‘a’ itself descending at the level of ‘ha’ becomes 
‘ka\ The phonemes ‘a’, ‘ka’, ‘ha’ and the visarga belong to the 
same organ of articulation ( akuhavisarjaniyinirfi kanfhah). ‘ Sa ’ 
is only another form of visarga. Kfa is the external symbol of Siva 
and Sakti. 

1 6. Dutyatmaka-Sikta yoni is a technical term for consonant. 

Text 

From amicikiradyah on p. 69, 1. 3 upto svato rasit on p. 74, 1. 27. 

Translation 

In accordance with the principle that there are sixteen tufis 1 
in one movement of prana, the ‘a’ etc., viz. the 16 vowels while 
inhering within as phonemes divide the tufis into half and half 
and including the cessation in the first half and the rise of prana 
into the second half, represent the fortnight of time (15 tithis) in 
the external world.® These tithis are also said to be kalas or digits 
of the moon. When the sixteenth digit, which has the Sakti or 
power to expand ( visargakali or ama kali ) remains apart i.e., does 
not expand, it is designated the seventeenth digit in Sri Vadya 
and other scriptures in the following words : s 

“That 16th or visargitmiki kali by itself becomes half of ‘ha’ 
i.e. visarga ( : ) and further half of visarga, i.e. bindu (. ) Then it is 
known as the seventeenth goddess or kali.” Because of visarga 
being half of ‘ha’ and further half of this being bindu, which is 
viSlesa, i.e. apart, not taking part in expansion is known as the 
17th kali* 

If it is objected, “How can there be division of one phoneme 
‘a’ (into 16th and 1 7th kalis), for ‘a’ which is anuttara is partless?” 
We reply, “In our system, every thing is partless, being non- 
different from the light of consciousness.” Just as, through the 
unimpeded autonomy of Siva, even when parts appear, partless- 
ness of Reality is invariable, even so is the case with ‘a’. Where 
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is the inconsistency? Thus the propriety of the development of 
phonemes is maintained, because of the appearance of partless- 
ness in parts. Otherwise (on the occasion of utterance), how 
can the air whose nature it is to produce impact successively 
through the dental, labial, guttural, palatal phonemes strike 
the palate after having struck the throat? If it were to spread 
simultaneously in all the organs of articulation, then there would 
ensue simultaneity in the utterance of all the sounds. Conse- 
quently, the sound that is produced by impact of the air in tie 
throat would become similar to the sound that is produced by 
impact in the palate. That which is experienced after breath and 
resonance is called ‘ anupradanam’ * In letters havmg two or tlnee 
mdtras, i.e. in dirgha or pluta letters the inclusion of one or two 
mdlrds is implied. Similarly, in one mdtrd also, the inclusion of halt 
a mdtrd is to be understood. As has been said by Bhattanarayana . 
“I bow to Siva (sthdnu) who is citprakdSa above the three genetic 
constituents of prak f ti, who is subtler than even half the matrd 
indicated on the top ofW and greater than even a cosmic egg . 

(St. C. verse 7 ) . ... 

Here the fifty phonemes or even the universe is one without 

succession. At some places in the Mata Sastra, etc., there is assu- 
med to be 18th kald or phase in the state resting on anuttara or 
the transcendental by means of the vitlesa or separation otmurp, 
i.e. by means of the second dot, viz. the half of visarga ( :). So the 
phenomena of fifty phonemes or in other words the entire uni- 

verse is 4 one 5 without succession. 

So these kalas , i.e., the phonemes V etc. of anuttara are cal ed 
soara on account of their revealing the delightful mental state. 
The etymological explanation of svara is as follows. The root 
‘V means (i) those which utter a sound (iabdayanti ) I i.e. indi- 
cate a delightful mental mode {sucayanti attain) and (u) which 
(in the state of withdrawal) yield their essential nature to Siva, 
the highest subject (warn ca svarupam dtmdnam ranti), i.e. whic l 
dissolve completely in anuttara.' Thus the word ' svara h means 
“those which transmitting their essential nature to the highes 
experient (i.e. anuttara ) offer themselves i.e. get dissolved in 
anuttara (as vowels) (in the aspect of sarjihdra or withdrawal) and 
offer their form as consonants like ‘ka' etc. i.e., display (existents) 
externally (in the aspect olprasdra or expansion). These svaras as 
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mere sound ( nadalmakah ) are indicative of mental mode like 
pathos ( karuna ), the amatory sentiment ( srhgdra ), contentment 
(Santa) by means of lamentation, pleasing words, laudatory ex- 
pressions respectively either merely by themselves or by pene- 
trating consonants. They display mental modes even of animals, 
a day-old creatures by appearing suddenly, without the slightest 
trace of any hindrance of conventional sign etc., and by acqui- 
ring the form of exclamatory enunciation ( svarakakvadirOpatam 
aSnuvanah), since they are so close to direct feeling. Thus udalta 
etc., have been taught as having the characteristic of expressi- 
veness. They are indicative of mental mode by means of musical 
notes, such as sad] a etc. Thus everywhere in all kinds of know- 
ledge, these phonemes from V to ‘ksa’, ingenious in bringing 
about varied acts, coming together in their several, distinctive 
forms (samapatantyo’ ham ahamikaya ), (fundamentally) appearing 
without succession (akramam eva bhasamanah) displaying the transi- 
tion of forms one after the other by their effectuating powers 
(kalanamayatayaiva murtikramasamkramanam eva diSyamanam) bring 
about spatial distinctions. 

Otherwise (i.e. in the absence of spatial distinction of forms), 
there would have been no difference between the Meru moun- 
tain and an atom. 

Thus these phoncmatic divinities enclose within themselves 
the varied activity of forms ( kriyavaicitiyatmakani ) expressive of 
spatial distinctions and (also) time expressive of succession, bring 
into prominence ( ullasayantyah ) within (antar i.e. in pranacara) 
and externally (in manifestation) devour i.e. absorb within the 
essential nature (the entire universe of objects). (From prollasa- 
samaye upto bhagavati srstih, several ideas are telescoped into one 
another. Therefore, it is better to translate the sentence into 
parts. ) 

In the process of interiorization : 

It enters the anuttara stage when udyoga, avabhasa, carvana and 
vilapana are seized by pramiti kala (state of awareness) and by 
residing in the awareness state and developing and gradually 
being impregnated with 16 forms 8 of manifestation reach the 
perfect state. ''Tadamrtanand.a’ refers to f, f, l, /. They are known 
as amrta varna inasmuch as they are not productive of any external 
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manifestation. So ‘ tadamjtananda uUrantirupam means the im- 
mortal, essential, restful nature indicated by r, f, /, l. 

Having the state of this restful nature, and being of the es- 
sence of camatkira , i.e. the Divine I-consciousness, projecting the 
external manifestation of the four kalis (aspects) of udyoga etc. 
(with reference to the limited empirical subjects, means of know- 
ledge, and objects), enjoying the swing of puma and krfa, i.e. intro- 
vertive and extrovertive emanation, expert in grisa or devouring 
i.e. in samhira or withdrawal of external manifestation and va- 
mana (emitting) i.e. prashra or projection of external manifes- 
tation and weaving the network of soma (the moon), symbolic of 
pramina or means of knowledge of 16 kalis and siirya (the sun), 
symbolic of prameya or the universe of objects of 1 2 kalis, upholding 
in the beginning ‘a’, in the middle the group of consonants from 
‘ ka ’ to ksa i.e. the ‘ha’ kali and the dot (i.e. anusvira ) at the end, 
i.e. in the form of ‘aham’, the divine Mitrki (from ‘a’ to ‘ksa ) is 
the creative goddess. 9 

So it has been said by Somananda in his commentary: 
“/1/iand am are the modified and unmodified forms of Mitrki . ” 10 
He maintains that the vowel ‘a’ denotes ‘anuttara’ (the Abso- 
lute), and the 15 vowels from a to ‘ah' denote 15 tithis or lunar 
days. Alternatively he has given another interpretation of the 
verse “athidyih...tadantah” , viz. ‘arp’ is symbolic of bindu separately, 
the remaining fifteen vowels from a to ah are denotative of 
fifteen lunar days {tithis), but the final ‘ah’ should be taken as 
denotative of visarga. At the same time, he has taught that the 
visarga is ‘spanda’, i.e. theessentialnatureof Consciousness. ‘ Spanda ’ 
is defined as slight movement. If there is a going forth from one- 
self to another object (i.e. other than the self) it won t be sLight 
movement’, it would connote full movement. Otherwise (i.e., 
if there is no ‘going forth’ or movement from oneself), the very 
idea of ‘movement’ would become meaningless. Therefore, it is 
only because of a slight pulsation within the essential nature (of 
the Self) consisting of succession-less wondrous delight (not be- 
cause of moving from oneself to another object) that it has been 
indicated in the Agamas by words, such as ‘ucchalatti’ (jerking 
up), ‘urmi’ (billow), ‘matsyodari’ (throbbing in the stomach of a 
fish). This is what is said to be ‘ spanda ’ (because of slight pul- 
sation within the essential nature of the Divine). This ‘spanda’ 
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is of the nature of the union of Siva-Sakti. It is of two kinds-- 
samanya (general) and viSefd (particular). 11 This has been ex- 
plained already. 

The fifteen ‘ a ’ etc. are all the vowels ending in a dot, i.e. anu- 
svara (or am, the nasal ‘a’). They are the fifteen tithis or lunar 
days. At their end, through the connexion of kriyaSakti ( kdla - 
yogena) occur what are known as soma (moon) and surya (sun) 
which constitute the terminal point of akula or anuttara (verse 5 ) 
i.e. the last vowel is ah of which the upper dot is symbolized by 
the moon and the lower is symbolized by the sun. 

The earth and other categories of existence right upto quin- 
tuple brahma ( brahmapahcaka ) i.e., fa, sa, sa, ha, and ksa (the symbol 
of Sakti) repose in the vowels. How? The answer is ‘kramdt’ 
(verse 6). 

The etymological meaning of kramdt is the following: “Krama+ 
at which is derived from the root ‘ad’ ‘to devour’ means devouring 
of succession ( kramasya adanam-bhaksanam ) i.e., swallowing up of 
time ( kala-grdsah )”. Kramdt is used here in an adverbial sense 
i.e. ‘by swallowing up time’. 

‘Suvrate’ in verse 6 means the following: su — tobhana or magni- 
ficent. Vrata = holy practice. Suvrata, therefore, means one who 
has two holy practices, viz. ( 1 ) bhoga i.e., enjoyment which consists 
in emptying her energy in manifestation ( riklatve ), and (2) bhoga- 
nivrtti i.e., abstention from manifestation or withdrawal of mani- 
festation in herself, thus making up the loss and becoming full 
{purnatve) . ‘ Suvrate ’ which is the vocative case of suvrata should be 
explained as above. 

Amula in verse 8 means ‘who is rooted in ‘ a ’, and one who has 
no beginning or origin’ (avidyamdnamuld) , for she has no begin- 
ning (i.e. she is timeless, eternal). 11 (Now A.G. explains amuld 
tatkrama.) 

She is kauliki Sakti whose course ( krama ) is this i.e., whose course 
consists of identity (praUesana ) , distinction ( atadrupo ), identity 
cum-distinction ( anyathdrupo ). In spite of all these activities, she 
remains amuld— one whose origin has no beginning, one whose 
origin is unknown. 

(Now A.G. explains amuld -\-dlat-\-kr amah) 

‘Atat’ means extension or expansion of the one who is rooted in 
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‘ a ’ (amulasya yadatananamatat) . She is the one whose course or 
method is this extension ( tadeva ca kramoyasyah ). 13 

She is unknown ( ajrieya ) for she is the knower of all (and, 
therefore, cannot be reduced to the status of the known), (from 
another point of view), she is the only one to be known, i.e. 
worth knowing ( esaiva cajneya ), for anything other than she does 
not exist ( anyasya abhdvat). 

(Now A.G. gives the meaning of ‘aksdntd' in the following 
words:) ‘ Aksdntd ’ means ‘a’ i.e., avidyamanam ksdntam i.e., tusnim 
asanam yasyah i.e. one who has no quiet seat or one who does not 
stay quiet ; in other words ‘in whom there is no cessation of acti- 
vity by way of manifestation etc.’ ( aviratam srsfyadi-rupatvena). 

(Now' A.G., interprets the word dksanta in the following way:). 

‘ Aksdntd : ‘aksa’ means pertaining to ‘aksa’ or the senses. So 
‘aksdntd’ would mean ‘one w'ho does not end with the sensuous 
perception from before’ ( aindriyakandmante samipe prdgaparyavasdnd 
yd). This aksdntd is the adjective of srsti. Figuratively, this means 
that this is manifestation in which there is an unparalleled taking 
away or seizure ( apdrvam aharanam), that is to say, in which there 
is the withdrawal of manifestation by way of entrance within the 
Self ( svdtmdnupravefdtma-svarupam sariihdra-ruparn yasyam) . 

This creative goddess, viz., Matrka is the source of all vidyd 
or knowledge assuming the form of vedana or inward feeling, indi- 
cative of the throb of Sakti, and as a product of germinal energy 
in the form of Siva -bija or vowels and prasara or consonants, of the 
attribute of protection or reflection of the mantras in the form of 
vdcya i.e. the devatas or inherent goddesses and their vacakas or 
wordings. This creative goddess is the same everywhere i.e. 
by nature she is neither less nor more (anywhere). She is said to 
be the bestower of success in all the Tantras, in all the spiritual 
disciplines, in all activities and at all times. ‘Akhydtd’ (is said to 
be) has to be interpreted in another form also, i.e. d-\- akhydtd i.e. 
in the external state, she is evident {prakata ) in her state of 
akhyati i.e. in the state of self-forgetfulness, for in the stage of 
vaikhari or empirical utterance, the difference in the phonemes 
is due to mdya. Thus, those very phonemes existing in the mind 
as pure mantra 14 at first (i.e. under the influence of mayd), 
having reached the state of intellectual creation ( bhavasrsfi ) of 
the form of pratyayas i.e., thought-constructs like the fivefold 
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viparyaya , ls atakti 14 etc., cast a pall over the essential nature (of 
the soul). 

“There are five varieties of viparyaya i.e., wrong knowledge. 
ASakti or inefficacy due to the impairment of the senses has twenty- 
eight varieties. There are nine kinds of lusfi 17 or contentment. 
Siddhi 18 or fulfilment is of eight kinds.” These creations of the 
intellect ( pratyaydh ) (Sp. K. Verse 47) are primarily bonds 
( paSah ) which pertain to the class of bound souls. As has been 
said in Spanda Karika: 

“The powers are ever in readiness to conceal his real nature, 
for without the association of words, ideas cannot arise.” Simi- 
larly, “The rise, in the bound soul, of all sorts of ideas marks the 
disappearance of the bliss of supreme immortality. On account 
of this, he loses his independence. The appearance of the ideas 
has its sphere in sense-objects”. (Sp. K. Ill, 14) etc. Therefore 
by setting aside the sphere which is the creation of the intellect, 
non -maylya sphere of phonemes has been designated which is dis- 
tinctly audible, which is appreciable by means of the ear, which 
is the embodiment of the primal, highest purity of Siva, and which 
bestows the reward of various spiritual practices. In Purvasastra 
or Malinivijayottara Sastra also, it has been said: “The Lord, of 
His own accord thus illuminated Aghora with this method teeming 
with the sense of all the Sastras.” “Thus being awakened with 
the Lord’s teaching, exciting the vimarSa yoni with the Lord’s 
powers, created innumerable mantras (i.e. inner phonemes) with 
suitable sounds for being employed by creatures of various cate- 
gories” (M.V.T. 111,27). 

“These mantras (inner phonemes) only being embraced by 
Aghora etc., the various mantra experients bestow on the main 
users of them the fruits of all desires, not otherwise”. (M. V. Ill, 
28). 

Thus described, the mantras, though manifest from the point of 
view of phonematic creativity are unmanifest to those who are 
blinded by mdya. 

(Now A.G. takes the word khydlah as noun and explains it in 
the following manner: ) . 

‘ Sarvadaiva khyatah’—“ They are always shining or manifest in 
the form of pure knowledge” oritmay mean: “whose expansion 
is unimpeded according to the power of the nature of each”. 
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The following is the sense of the whole teaching in a concise 

form; . . . 

“The Supreme Power, who is Bhairavi, whose characteristic is 

wondrous delight issuing from her unique autonomy, shines ex- 
ternally by herself. He (i.e. Siva) who is in union with Her 
nature, who is unimpeded in His activity and is always present, 
always shines as consciousness, whose essence is self-consciousness. 
He shines in the form of Sadasiva, earth, animals, blue, yellow, 
and pleasure that are an expression of His own nature (i.e. He 
shines without any external aid). Knowing every thing in its 
own form 18 ( svasvasamvedanam ) is called means of proof. This 
appears as common to all experients whether a child or an animal. 

The following are the pramanas or means oi knowledge : ( 1 ) 
sensuous knowledge or perception by means of the senses; (2) 
three kinds of inference {truupam ca lingam ),“ (3) the word of a 
great, credible person 21 ( paravacahkramah ), proof by analogy 
(svdrupya), inference from circumstance ( anyathdyoga ) 23 , cessation 
of a further desire to know [pratityanudaya) , 14 proof on the basis of 
non-existence (yama)™- all these are described simply as means 
to that self-consciousness whose light is never interrupted, which 
shines equally even in lower creatures like birds etc., which do 
not know perceptual or inferential proof even by name. 

So the light of consciousness ( bhasa ) is by nature reflective o 
Self (svarupamarSandtmika). That which is Self-consciousness is 
itself the supreme Verbum ( paravdg-vapuh ) . It is its very nature to 
appear in diverse forms of existence. Therefore, it shines as the 
cosmos of variegated existence. It never undergoes the state oi 
dependence on others. As it is not dependent on anything (out- 
side itself), how can any impediment possibly exist in it. J There- 
fore, self-consciousness which is void of convention transcends all 
space, time, kald, mdyd, limitation of place or activity. It is per- 
fect in itself, it is the aU and yet different from all forms and 
figures. It is the natural, supreme consciousness characterized 
by excellent refinement, of the pure form of Suddhavtdya **, it is 
the aham or I in both ways, i.e. both as Siva and Sakti, both as 
consciousness and its expression as Energy.. That ‘aham (I) use 
as Matrka, is the very essential nature of earth etc. In the highest 
sense, its fluid form is said to be the vowel (bija) and the solid 
form the consonant {yoni ), the very nature of Siva and Sakti. 
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By the union of Siva and Sakti (i.e. vowel and consonant), by 
their mutual union crops up the delight of the visible universe. 
The virile energy (of anuttara or I-consciousness) which is the 
highest reality (pafamarthika-saduapuh ) and which is present in the 
universe inherent within up to its extreme limit is designated as 
visarga both in its aspect of ‘viSlesa’ i.e. external expansion or 
prasdra and its aspect of ‘yojana’ i.e. inward withdrawal or sarp- 
hdra. This visarga is the invariable domain (of the aspirants), 
this the easy means of attaining to anuttara. In Sri-Purva (i.e. 
Malini-vijayottara), a phonematic creation from na to pha has 
been described which is different from this non -mayiya multitude 
of phonemes i.e. the Matfkd group from ‘a’ to ‘ksa’. That is 
known as Mdlini which is bhinna, i.e. mingled with vowels and 
consonants and is formed with reference to mayd. 

Khecari-vaisamya or the State of PaSu 

The Mdlini being divided into fifty phonemes at the stage of 
mdyd gives rise to vikalpas or thought-constructs. In this form, 
it is by nature such that it casts a pall over the essential nature 
of the Self and leads to bondage of the empirical selves. Involved 
in this phonematic creation, the various khecari Saktis lead to vai- 
samya or dis-similatity of the essential nature, and carry out the 
recurrence of the variegated cycle of temporal existence full of 
the karmika, mayiya, and dnava limitations. 

Khecaii-sdmya or the State of Pati 

Khecari, by nature, has the sameness or identity with pure 
Bhairava. This ha? already been said. In khecari samya, it is the 
highest state i.e. the state of Siva*' or pati both in life and libera- 
tion. The highest aspect of non-differentiation in the phonematic 
creation of difference is the virility of the mantra by the preserva- 
tion of which the mantra is preserved. This samya is ‘aham' (I ) 
itself or which is the visarga status of anuttara. When the awakened 
one realizes it as his supreme nature, he is forthwith liberated in 
life itself. yogis who desire supernormal power etc., by means 
of this I-consciousness meditate on aham in a limited way in the 
navel or the heart-centre. I have briefly concluded it according 
to (the teaching of) my guru and the Agamas. As to what hap- 
pens by resorting to this I-consciousness, ask your personal ex- 
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perience. I have only shown a little bit of the path. One should 

not rest contented with this much. 

Who can say with certainty ‘this much is all’ regarding the 
divine consciousness? The divine grace has been vouchsafed to 
me only to this extent. By that (grace), I have been privileged to 
disclose this much (as means) (viz., khecari or identity with 

the divine consciousness). Subtler^ then this (i.e. sat-tarka) 
may occur to other experients either today (in the present) or at 
some other time (past or future) i.e., the tarka” either may occur 
in the present ( bhavati ), or occurred in the past (abhut), or will 
occur in the future {bhavitd). Among all the lights of the com- 
ponent parts 28 o(yoga, this (i.e., tarka) has been determined in 
Sri Purva Sastra (i.e. Malini-vijaya) as the brilliant sun (£«&«*■ 
stimdn) by which one gets liberated and liberates others. This 
(i e tarka) should be clearly understood in every way and 
reflected on by the clear-sighted ones [vicaksam ih) desirous of 
the supreme state (parepsubhih) by abandoning for a moment 
jealousy common to mortal beings. The aspirant is established 
in the essential nature of the Self immediately after sat-tarka 
{aloe ana) and, therefore, the specks of cloud 28 that cover the sun 
of consciousness are dissolved automatically by the savour of 
delight that the aspirant experiences at this moment. 

Notes 

1 . Tufi is a division of breath. It covers an extension of 2* 
fingers. Normally, there are 16 tutis in one round of breath (in- 
cluding inspiration and expiration). One round of breath thus 

covers an extension of 36 fingers. 

2. Breath rising within and going out is known as pranacara, 
and rising outside and entering within is known as apanacara. In 
pranacara, the point within from which prana arises is known as 
antah-dvddaSanta , and the point where it ceases externally is known 
as bahyadvadaSanta. On the other hand, in apanacara, the externa 
point where prdna arises is known as bahyadvadaSanta and the pom 

where it ceases internally is known as antahdvadaSanta. I he space 

between these two dvadaSantas is 36 fingers or 16 tufts These 16 
tuns cover the 16 vowels from ‘a’ to ‘4’. The vowels from a to 
am represent the fifteen tithis or lunar days in the external world. 
The pranacara represents the 15 tithis of the dark fortnight, and 
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apanacara represents the bright fortnight. The vowel ah is change- 
less. It represents the 16th digit of the moon which is changeless 
and is known as ama kala. 

3. The visargatmika kala is said to be divided into two by itself 
of which the successive kala is known as the 17th. 

4. When visarga kala is involved in manifestation or expansion, 
it is known as visarga ( : ) ; when it ceases from manifestation, it 
is known as vindu or bindu (.). In Trika philosophy, ordinarily 
both visarga and vindu are known as visarga, for in the aspect of 
samhdra, visarga becomes vindu and in the aspect of srs(i, vindu is 
visarga. Visarga-vindu is in all conditions eternal and immutable. 

5. ‘ Anupradanam’ : This is a technical word of Sanskrit Gram- 
mar. It is an effort outside the mouth in the production of sound 
at the different vocal organs which is looked upon as external 
effort or bahyaprayatna. 

There are three main factors in the production of sound, viz. 

(1) sthana, (2) karana or abhyantara prayatna, (3) anupradana or 
bahyaprayatna. There are two main varieties of anupradana, known 
as (i) (Sv&s&nupradana (emission of breath) and (ii) nad&nupradana 
(resonance), [vide, ‘A Dictionary of Sanskrit Grammar’ by K.U. 
Abhyankar, p. 23 ]. 

6. So long as ‘a’ etc. are only an inner apprehension, they are 
known as kala and when they assume an external sound, they 
are known as vowels or svara. 

7. The anuttara principle accepting the limited condition of 
pramatd (knower ),pramana (knowledge) and prameya, (the known), 
manifests the universe as something external. There arc four 
aspects of this manifestation, viz. udyoga, avabhdsa, carvana, and 
vilapana. 

(1 ) Udyoga is the initial preparation in the form of Will. 

(2) Avabhdsa is the appearance of a mental experience, e.g., 
blue as something external. 

(3) Carvana i.e. relishing the above experience for some 
time as a form of the I-consciousness. 

(4) Vilapana i.e. withdrawal or re-absorption of the ex- 
panse in the essential nature of the Self. 

Even in the work-a-day pragmatic experience, these aspects are 
at play, for instance at first there is will to perceive ajar {udyoga). 
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then there is the actual perception of the jar (avabhdsa), relishing 
of the perceptive experience ( carvana ), and finally assimilating t e 
perceptive experience of the jar to the essential nature of the belt. 

When the above (i idyoga, avabhdsa, etc.) without bringing about 
the limited experience of the knower, known, etc., reside in the 
pure state of awareness, it is the perfect pard-Sakti ot 1 7 kalis. It is 
a state of pure awareness in which inhere 16 forms of experience. 

The four forms of pramiti, pramana, prameya and maya multiplied 
by the four forms of udyoga, avabhdsa, carvana and vildpana make up 

16 forms. „ 

The perfect form of pramiti, therefore, is 1 kali of the pure 

pramiti itself plus the above 16 kalds inherent in it, i.e. of 17 
holds. This perfect pramiti (awareness) is svitanlrya or autonomy, 
the third eye of Siva, symbolic of samhira-mudri. 

8 This is the form of 16 kalds of the goddess. This does not 
include the perfect pramiti kali. This is called the somanetra or the 
lunar eye of Siva. This is expressive of prasara-mudra, the state ol 

external expansion. 

9. Thus there are three states, viz. : 

(1 ) Pramiti which is signified by Agni, which is known as 
the bhdla netra or the central eye of Siva. It is a state of 
pure awareness, perfect or puma, which including the 
16 vowels from ‘a’ to 1 ah' is of 17 kalds. This is only an 
inner state without any external manifestation. 

(2) The Right Eye ( daksina netra of Siva). This is also 
known as soma kald or pramdna-kald. This indicates the 
external manifestation of the inner 16 vowels. The 
pramiti, pramana, prameya and maya multiplied by udyoga, 
avabhdsa, carvana and vildpana (4x4) work out to 
sixteen. 

(3) The Left Eye (vamanetra) of Siva — also known as bury a 
kali or prameya kali is the external manifestation of 12 
kalds without the play of r, f, l, l i.e. when these phone- 
mes are in a state of viirinti or rest in pramiti. Pramiti, 
pramana, and prameya multiplied by udyoga, avabhdsa, 
etc. (3 x 4 ) work out to 1 2 . 

10. Somananda has designated 'ah.' as vikrta or modified form 
of Mitjki, because it denotes external manifestation, and W as 
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avikrta, because it denotes introversion. ‘Ah’ is centrifugal, there- 
fore, vikrta or modified; ‘am is centripetal and therefore, avikrta 
or unmodified. There is safikoca (contraction) and vistdra (diffu- 
sion ) simultaneously in the heart of Siva. Both are denoted by 
the common word ‘visarga'. There is no such common word in 
English. 

1 1. Movement ( calanam ) in this context is not to be taken in 
the sense of physical movement. It is an inward pulsation or throb 
in Consciousness denoting the ever-present activity of the delight 
of Self-consciousness of the Divine. It is the dynamic activity of 
Consciousness. It is motionless movement so to speak. Just as a 
wave in the ocean rises up only in the ocean itself but does not 
move out, even so ‘spanda’ is a throb in the divine consciousness 
of Siva-Sakti. 

Spanda is of two kinds, samanya (general) and viSesa (particular). 
Samanya spanda is the foundational spanda of Siva-Sakti, on which 
is based the working of the gunas of prakrti which are the viSesa 
spanda, leading to particular experiences of psychic and physical 
phenomena. The particular experiences are popularly known 
as the spanda of Sakti. 

12. ‘Amula’ has also been used in two senses, viz. (1 ) ‘a mulam 
yasyah’ which means that ‘a’ is the origin of the entire phonematic 
manifestation and (2) ‘avidyamdnam mularji yasyah.' which means 
that ‘being beginningless ( anadi ), it has no origin other than the 
essential nature of anuttara' . 

1 3 . The sense of this is that the entire phonematic manifestation 
is only atat or expansion of ‘a’. 

14. So long as varnas or phonemes exist only in the mind, they 
are known as mantra. Usually, it is only when they are uttered 
by the vocal organs that they are known as varna. 

15. ‘ Sva-sva-sanivedana’ is of two kinds — (i) Sivatmaka- 
samvedana born out of prdtibha-jnana i.e., knowledge born of spon- 
taneous divine influx which ensures a knowledge of Siva in 
every object, (2) perceptive knowledge through the senses, as 
that of a jar. 

16. The five kinds oiviparyaya are (1 ) Tamos or darkness, (2) 
Moha (delusion), (3) Mahdmoha (great delusion), (4) Tamisra 
(gloom), (5) Andhatamisra (blinding gloom). 

1 7 . AJakti or inefficacy due to the impairment of the senses is 
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of 28 kinds— 1 1 due to defect in the senses and 17 due to imper- 
fection in buddhi. , ;; .v 

18 The nine kinds of tusfi are (i) Prakrit, (u) Upadana, (iu) 

Kala, (iv) Bhdgya, (v) Arjana, (vi) Roksana, (vii) Ksaya, (vm) 

are (l) Oha, (2) UJa, (3) Adhya- 

yanc, prevention of three kind* of *»**.,_ viz. (4) 
duhkha, (5) Adhibhautika duhkha, (6) Adhtdamka duhkha (7)_ iuh- 
rtprapti, (8) Dana. For details see Samkhya Karika, \erses4 o . 

19 ‘ Aghora ’ is Anantabhattarakanatha. 

20. The three kinds of inference are (1) Purvavat, (2) Sesavat 
and (3) Samanyato-drstam. 

(1) Purvavat literally means ‘as before’. It has been noticed 
before that whenever there is cloud, there is rain. So now when 
cloud is noticed in the sky, the inference is that it will rain. It is 

an inference from cause to effect. 

(2) Sesavat is an inference from the part to the whole. II a 
little water of the ocean when tasted appears to be saltish, t e 
obvious conclusion is that the remaining water must also be 

“ m Samanyato-drstam: As Caitra who is now seen in Prayaga 
is later seen in Kasi leads one to infer that he moves about, even 
so planets when seen in different positions lead one to infer that 

they move about. . 

21. This is known as inference based on aptavacana i.e., on the 

word of a reliable and credible person. It is also known as tabia- 

^ 22? This is known as upamana pramana or inference by analogy, 
such as a gavaya is like a cow. 

23. Anyathayog, i: This is also known as arthSpatti, or an in- 
ference from circumstance. Devadatta does not eat during t e 
day and yet he is stout. The obvious inference is that he must be 

eating at night. 

24. Pratityanudaya : This is also known as uparama pramana. 
When one has known a thing, his curiosity ceases. There is no 

further desire to know about it. 

25 This inference is based on abhdva or non-existence o a 
thing. Since there are no mice here, there must be cats in this 

place. 
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26. Suddhavidya refers to Siva-vidya or Sahaja-vidya, not to 
Suddhavidya tattva. This is khecari in the primal form, not the 
consciousness of the empirical individual, but the consciousness 
of Siva. It is the universal activity of the supreme energy of Siva. 
It is the identity with this khecari ( khecari-samatd or khecari-sdmya) 
which is the object of Devi’s enquiry and the aim of every 
aspirant. 

27. Tarka means reasoning. This is known as sat-tarka or the 
true reasoning. It is reasoning in conformity to the teaching of the 
Agama. It does not mean logic-chopping. 

28. The component parts of yoga are, according to Saivagama, 
six, known as satfanga. These six limbs or component parts are: 

(1) Prdndyama, (2) Dhydna, (3) Pralydhdra, (4) Dhdrand, 
(5) (Sat)-Tarka, and 6. Samadhi. 

29. The specks of cloud refer to the dnava mala of the soul that 
is automatically dissolved now. 

Text 

From evamuttarasydpyanuttaramiti on p. 75, 1. 14 upto kriyafakti- 
samarpanamuktam on p. 79, 1. 9. 

Translation 

Introduction to the succeeding Sutras : 

Thus it has been said earlier (in verse 3) viz. “that is anuttara 
even of utlara" . From the portion ‘it is anuttara even of utlara' 
it has been described in detail that the expansion of manifestation 
(consisting of 36 tattvas ) is due to kula or Sakti. It has been deter- 
mined that even the subsequent one i.e. expansion of the universe 
has the anuttara or the transcendental as its precedent. Now 
it is the nature of the transcendental which requires a detailed 
consideration. So while considering both prescriptive rule (vidhi) 
and explanatory reiteration ( anuvada ), the nature of both vidhi 
and anuvada has to be characterized. In the mental recitation of 
the name of Siva (which is vidhi), and the appearance of all 
happiness (which is anuvada ) both are discernible. Though in 
this system, anuttara or the transcendental is nothing different 
from the uttara or the posterior — for if it were something other, 
that would also fall within the category of the uttara, even then 
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there is this difference brought about by the autonomy of the 
Lord from the point of view of the disciple and the teacher. 
Therefore, a quotation of further verses is given in order to deter- 
mine the nature of the transcendental in detail. This is what it 
describes : 


CATURDASAYUTAM BHADRE 

tithISAntasamanvitam// 9/ 
TRTlYAM BRAHMA SUSRONI 

HRDAYAM BHAI RAV ATMAN AH / 

etannAyoginIjAto 

NARUDRO LABHATE SPHUJAM// 10/ 
HRDAYAM DEVADEVASYA 

SADYO YOGAVIMUKTIDAM/ 
ASYOCCARE KRTE SAMYAY 

mantramudrAgano MAHAN// 1 1 / 
sadyastanmukhatAmeti 

svadehAveSalaksayam / 
muhCrtam smarate yastu 

CUMBAKENA ABHIMUDRITAtf// 12/ 
SA BADHNATI tadA sarvam 

mantramudrAgayam narah / 
atItAnAgatAnarthAn 

PR$TO’SAU KATHAYATYAPI// 13/ 
praharAdyadabhipretam 

devatArCpam uccaran/ 
sAksat pa§yatyasandigdham 

Akr$tam RUDRASAKTIBHm// 14/ 
praharadvayamAtreya 

VYOMASTHO JAYATE SMARAN / 
TRAYEYA MATARAH SARVA 

YOGlSVARYO MAHABALAH// 15/ 
VlRA VlRESVARAH SIDDHA 

balavAS chAkinigayah / 

Agatya samayam datvA 

BHAIRAVEYA PRACODITAld// 16/ 
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YACCHANTI PARAMAM SIDDHIM 

PHALAM YADVA SAMlHITAM / 

ANENA SIDDHAH SETSYANTI 

SADHAYANTI CA MANTRItfAtf// 17/ 
YATKlftCID BHAIRAVE TANTRE 

sarvamasmAt PRASIDDHYATI / 
ADRSTAMAISDALO’ PYEVAM....// 18/ 

Translation 

The Description of Amytabija or Sauh mantra 

“O thou gracious one, thou with beautiful thighs, it is the third 
brahma 1 (i.e. sat or rather ‘sa’ ) united with the fourteenth vowel 
(i.e. au) and well-joined with that which comes at the end of the 
lord of the vowels 2 (i.e. visarga). ( Sa-\-au-\-visarga = sauh ). This 
is the heart 3 of Bhairava. Or this sauh or amrtabija is the bhairaviya 
hrdaya of the narabhava or phenomenal aspect which is only of the 
essence of Sakti ( tytiyarp. brahmabhairavatmanah nah bhairavdtma 
hydayam: nah in this syntax means asmdkam i.e. of our system). 
9-10. 

He who is not born of yogini 4 or is not united with Rudra 5 
cannot clearly obtain this (i.e., sauh). This is the (very) heart 
(i.e. hydaya-bija, the mantra sauh) of the God of gods i.e., parama 
Siva, and bestows immediately (both) yoga 6 and liberation. 10-11. 

When this mantra (i.e. sauh.) is perfectly well recited* 2 the 
grand multitude of mantras and mudras immediately appears be- 
fore him (i.e. they become favourable to him) being characteri- 
zed by their absorption in his body ( svadehaveSalaksanam ). 11-12. 

The man i.e. the yogi (i.e., in this context) who has a mindful- 
ness 8 of this mantra even for a muhurta 9 or forty-eight minutes is 
sealed with cumbaka 10 and binds i.e., brings under his control the 
entire multitude of mantras and mudras. He also narrates past and 
future events, when interrogated. 12-13. 


•The word uccdra which literally means ‘to recite or to sound’ is used here in 
a technical sense, viz. (1) full realization of sau/t in the form of vimarSa or (2) 
joining sauh with the current of pra^a and apina according to the instruction of 
the guru. 
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If he calls up the form of any divinity that he desires for a 
prahara i.e., 3 hours, he sees it with his eyes, without doubt, drawn 

near to himself by the powers of Rudra. 14. 

If he has the mindfulness of a divinity for two praharas i.e. 
six hours, he becomes established in the expanse (lit. sky) of pure 

consciousness. 15a. . 

If he continues the above practice for three praharas i.e. nine 

hours, then all the mothers, » all the greatly powerful yogiivaris 
the vtotvaras,'* the siddhas'*, the multitudes of powerful 

Sakinisj* impelled by Bhairava, come to him after making an 
appointment 17 and offer to him the supreme felicity viz. moksa 
supernormal power or the fruit desired by him. By this bijamantra, 
i.e sauh, the practises of the mantra are practising^ m the 
present (sadhayanti) , by its practice they became perfect in t e 
past (siddhati) and by this they will gain perfection in future 

(setsyanti). 15-17. 

All the perfections described in Bhairava Tantra are accom- 
plished by this bijamantra (i.e. sauh). This amrtabija removes enti- 
rely the sense of difference prevalent in the mdyiya anda (the sphere 
of mdyd). On the other hand, being the heart of every object and 
state, it also abides, having accepted the limitation prevalent in 

all the four andas. 18. 


Commentary 

The Explanation of Bhairavdtmanah hrdqyam etc. 

The essential nature of the universe which is simply a lorm of 
Bhairava, which by demonstrated experience (pradarhta), rea- 
soning (yukti) (in accordance with the teaching oftheg«m) and 

Agama (the traditional teaching) is ascertained to be venerable 
apard or non-supreme manifestation is idkta i.e., pertaining to 
Sakti. The heart or the essence of that idkta nature is Siva who 
is held in firm embrace by the divine Sakti, viz. the venera e 

XL- Sava' is to bo understood SaU.i, the Divine 
Energy, of the universe according to the principle that every 
thing is the form of everything else ( sarvasarvdtmakatd vapuh). 

The heart or the essential nature of the phenomenal reahty 
[nara rdpasya) permeated by that Sakti is Siva who is identified 
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with the supreme non-differentiation ( parena abhedena) by the 
above principle, for without this even differentiation would not 
be possible i.e. if Siva and Sakti were not prevalent in phenomenal 
reality, its state of difference would not have been possible. This 
has been stated before. SuSrotn (O with beautiful hip and thighs), 
is the vocative case. (A.G. by splitting bhairavatmanah into two 
i.e. bhairavdtma and 'nah' and by adding hrdayarji with susroni and 
turning it into a compound word, viz. stdropi-hrdayarji gives the 
following explanation:) 

That which is irremovably involved even in repugnant mayd 
and consists of pure consciousness is the core between the two 
thighs, viz., the female organ (yonirupam ). The Sakti in the form 
oiyoni (female organ ) is the state of Bhairava that indicates the 
wholeness (purnata) of the nara-bhava or phenomenal reality 
which includes within itself the entire host of experients from 
sakalas (i.e. limited experients), (divinities like ) Mantra, Mantra- 
mahesvara down to immobile beings (like plants etc.) whose very 
life consists of empirical I-feeling and which is rightly designated 
as ‘ours’ ( nah ). 

The Explanation of trtiyam brahma 

Brahman (accepted in Trika) is that in whom the virility of the 
universe is inherent and who is full of the mass of bliss ( dnanda - 
faktighanam) that is surging forward for visarga-viilesana i.e. visarga 
or separation from Siva and viilesana or union with Sakti. Such 
Brahman is vast (brhat), all-pervading ( vyapaka ) and fully nurtu- 
red with the union of Sakti. This Brahman is certainly not like 
that which is accepted by the readers of Vedanta and which is 
not far removed from absolute nihilism. This is called the third 
Brahman, because it is more identical with Siva than nara or 
Sakti. Therefore, in Tantras and particularly in Paratrlsika 
( atra ), this i.e. the union of the male principle and the female 
principle is the very core which has been taught as the object of 
worship. Even in the case of ordinary people whose mind has 
not penetrated into the core of that sort of virility, by the mere 
pursuit of external ritual, the bonds that govern the state of paht 1 * 
(limited empirical being) become at first gradually slack and 
finally completely loosened, at first slowly splitting and then 
finally completely split asunder and then they automatically 
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attain to the state of penetrating into that core (which is the union 
of Siva and Sakti). This penetration into the core is not like 

mil statement as in “I have entered W***”'"" 
goddess”, rather it is the search inside the heart. This has been 
already said in detail. “Neither the restrictions of Sastras (reli- 
gious texts) can confine the heart within narrow limits, nor can 
popular views contaminate consciousness. That alone is the state 
of plenitude which is infused with the joyful condition of absorp- 
tion or khecari sdmya which is completely replete with the attn- 
bme of the essential nature of the Divine”. As has been said by 
myself in one of my hymns: “In those whose mind hasbcer |^ 
purer by being fully dominated by devotion untojou ^ 
is clearly established in the heart in a moment. The eto J e ° 
the angles (i e. para , parapard and apard) of the triangular Sakti, 
the three giddeLs and in the centre the transcendental goddess 
who is the churning Sakti of Bhairava, the embodiment of supreme 

beatitude 19 have to be worshipped. In the ° 

there is bliss through ksobhdtmaka msarga which is due to the mces 

sant flow of bliss of the eternal beatitude . 99 Y^ZaZZZ 
or vira-duti tradition, there is physical union {samghaf be ^ e 
the vira and yogini. The purpose is only to stimulate the my 
nanda or eternal beatitude by means of the contact ofscX '°^ ' 
By this contact, there is ksobhdtmaka msarga. It gives intense 

delight.” In a single person ( ■£. b > c °” 
centration of the mind on the essential dehght of the Sell 

same (sexual) dehght. In the case of the ordinary ™ 

kind on the occasion of intercourse, on account of the close 

compactness of the union of the sexual organs of the man and the 

woman right from the deepest part upto the forem ° YZlight 
mind of both is dissolved (in the supreme Sakti), and the del g 
Z res des in the ejaculatory part of the sexual organ of man and 
"raspec. of the triangular region i.e. the^mthe female 

sexual organ is consequently exceeding > g 

connexion, the mystic sense of the intercourse has been expressed 

'"“One^ltould^throw \i.e. concentrate) d.Ug^l^ih 
the middle of vahni (the region of contraction and vifa (the 
region of expansion) both ways, whether by itse or P e ^ e 
by %« (pranic breath). One would then be joined to the bliss 
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of sexual union” 23 (V. Bh. verse 68). Thus it is the association of 
beatitude which is the worship of the ‘heart’ i.e., the essential 
nature of parade vi. 

As has been said in Trikatantrasara: 24 

“The expansion of beatitude is ‘worship’. One should per- 
form this worship on the Trikona (triangle) 25 with sweet smell 
like that of flowers, incense etc., which give satisfaction to the 
heart.” Everything is pervaded with two mudrds which are essen- 
tially jhana and kriya Sakti. Only among deities, the display of 
jhana-mudra or Siva-trikona is prominent internally and that of the 
display of kriyd-mudrd or Sakti-in'Aona is external, whereas among 
the viras, it is just the reverse. So far as the entrance in the region 
of delight or madhya-dhama i.e. susumna is concerned, there is both 
similarity and difference. It is from this point of view that it 
has been mentioned that the kriydJakti or the symbol of the female 
organ should be offered to jhdnafakti or the symbol of the male 
sexual organ. 


Notes 

1. Trtiyam brahma: The usual nomenclature of brahma is 
‘aum tat sat ; Sal is the third brahma. ‘Sa’ with which begins the 
third brahma, viz. ‘ sat ’ is symbolically designated as the third 
brahma. 

2. TithUa or the lord of the vowels is ‘am’. At the end of this 
comes ah or visarga. So sauh is the mantra that indicates anuttara 
or the transcendental. 

3. Heart or hrdayam is the centre of Bhairava. It is the prati- 
sfhdsthdnam — the place of repose of the Lord. In his commen- 
tary on verse 2 in P.T.V., A.G. says “ pararji pratisthdsthanam 
samvidatmdhjt"— the heart is the very consciousness of anuttara ; it is 
its most interior place of repose, the very centre of consciousness. 
In his commentary, L.V., A.G. explains it as “ Bhairavdlmano 
bhagavatah Sabdarafeh viivaSarirasya hrdayatji sarabhutani" . If we take 
the universe as a body, it would be its very heart, i.e., the very 
essence of the universe which in other words, is a mass of sound 
(congealed). Commenting on the word ‘’hrdayarji' occurring in 
verse 9, A.G. says in P.T.V. that it is yonirupam, the source of all 
creative energy. 

4. Ordinarily ,yoginis are those initiated ones who have acquired 
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supernatural powers. Here the word seems to be used for those 
deities who are Uberated and identified with Siva. 

5. Rudra in this context, also appears to be a liberated sou , 

ld 6 nt The word ‘yoga stands here for supernatural powers and 

UI1 7 Ts^atuadra in this context does not mean mere vocal 
recitation! but silent, spontaneous, subtle movement of the mantra 
STu is its union with the breath that leads to realization 
Commenting on this in his L.V., A.G. says: “Asya bxj^occare 
pranarupatayam samdveiena tavdt btamatra eva 

mantramudrah sadya eva sammukhatam uccarayitur ibhimukhyam prati- 

^When by the uccara of this mantra, the yogi becomes totally 
absorbed in prana, then by that alone, the mantras and mudr 
which are the embodiment of knowledge (jnana) and activity 
(, kriya ) turn towards the yogi who is reciting the mantra and offer 

him all that he desires.” . . mmtant 

8. Smarate does not simply mean memorizing but consta 
attention on the mantra. That is why it has been translated as 

K 9 ! & Muhtirta = two ghafikds. One ghafika = 24 minutes. So muhu- 

^W^cZ'baka is idkta sparia, the embrace oUakti cakra occurring 
in susumna or madhya nadi. Cumbaka means ^agnet just as a 
magnet draws iron-fillings towards itself, even so the Sdkta-spar 

draws the aspirants toward itself. . _ . 

1 1 The ‘mothers’ refers to the eight deities Yogi svari,Brahnu, 
Mahesvari, Kaumari, Vai 5 navi, Varahl, A.ndri and Camunc 
presiding over the various groups of phonemes. 

12. They are chiefs of the yoginis. 

13 AG. says in his L.V. that the viras are Aghora etc. In 
FTVhe says that the viras are the buddhi (intellect), and organs 
of action <*=•> are mttover.ed to- 

VtoSvaru: In L.V., A.G. says that these are the deities 

actirif iated with navatma mantra. . 

SMkv. A.G. says in L.V. ■■ 

siddha j'ayante’’"those become sidilm who acqmre supernatural 
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powers by their mastery of iakti-cakra i.e., the wheel or group of 
energies. 

16. Sakini: A.G., in his L.V. says “Sd kininam iaktinam khecaryd- 
dibhedabhinnanam” , i.e. they are Saktis different from khecari etc. 
Laksmirama, in his Vivrti says that they are a group of yoginis. 
SvamI Lakshmanjee thinks that they are a group of yoginis. They 
seem to be female^o^inu who have acquired supernatural powers. 

17. 'Samayaiji datva'— Monier Williams in his Sanskrit-English 
Dictionary says that ‘samayarri da’ means “to propose an agree- 
ment”, and “samayam kr" means “to make an agreement or 
engagement”. The expression has been used here in the sense 
of “having made an engagement or appointment.” 

18. These bonds are anava, mdyiya and karma malas. 

19. The three recommended to be worshipped are the para 
(supreme), pardpard (supreme-cum-non-supreme) and apard 
(non-supreme) Saktis. The transcendental or pardtita devi is in the 
centre. 

para 



apard pardpard 

20. In the tradition of the deities, there is no physical contact 
with any female. Those aspirants who have attained to this 
level feel the influx of an internal delight owing to the awakening 
of the kuntpalini. Ksobhdtmaka visarga refers to the process of the 
flow of Sabda (sound), sparSa (contact), nipa (form and colour), 
rasa (flavour), and gandha (smell ) that well up out of sheer delight. 

This union is jndnamudra, an internal spiritual union, not 
kriyamudra, not an actual intercourse. 

2 1 . Only those men and women were entitled to be designated 
lira and yogini who had attained khecari samya. They could have 
the union of kriyamudra (actual intercourse ) . They develop such 
capacity as enables them to enter iakta stage suddenly without 
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ejaculation on the occasion of orgasm. They have intercourse not 
for momentary sexual pleasure but for the transformation of 

consciousness by an inward lakta delight. . , 

22 In the four kinds of intercourse described, there is the 
pervasion of para aspect of Sakti in the first, of pardpard in the 
second and third and of apard in the fourth. 

In the first three, there is the contact of kunda-golaka and m 
the fourth, there is the contact oV Sukra-Sonita' in the intercourse 
The intercourse of the liras’ and ‘yogmis' is called technically 
the ‘adi-ydga’ which literally means the ‘primal sacrifice’. 

23 Smarananda— the bliss of sexual union by recollection. There 
is no actual intercourse here. It is only ‘inverted kdma' or sexual 
delight. 

24. This book is not available now. 

25 Trikona is a technical word. It symbolizes both Siva-fnAona 
in which jhdnaSakti or the male sexual organ is predominant and 
Sakti -trikona in which kriyd-Sakti or the female sexual organ is 
predominant. The trikona referred to in Trikatantrasara is Sakti- 

^26° Separately, they are known as simply trikona-mudra or as 
Siva -trikona or Sakti -trikona. Jointly, the two triangles are known 
as saf-kona-mudra. 

Text 

From evamtat caturdalasuyutam on p. 79, 1. 9 upto etadbhairavatma 
hr day am on p. 82, 1. 20. 

Translation 

Explanation of the terms caturdalayutam, tithiidntasamanvitam, trtiya- 
brahma, and hrdayam 

(Now A.G. is giving an explanation of the text from verse 9 on- 
wards). 

1st interpretation : 

This i e., the third brahma, viz. ‘ hrdqya- l sa ' (or amrta-bija) joined 
with the fourteenth vowel i.e., W, is linked with the sixteenth 
i.e., visarga, ‘ah', which occurs at the end of tithiSa, the soul o 
fifteen kolas. (Thus it becomes ‘sa+au+a? =sauh.) 

‘Tutam' may be interpreted as ‘yugmam or a pair. With the 
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fourteenth, the pair makes sixteenth which is the ‘iia’ or the 
presiding deity of the fifteen vowels, viz. visarga (ah ) . 

Its (i.e. of the visarga ) end is the seventeenth, viz., the anu- 
ttara or the transcendental aspect (of Reality). Hrdaya or heart 
is that which is linked with it (i.e. with anuttara ). It has already 
been stated in detail that all things whether external such as ajar, 
or internal, such as pleasure, take hold of that germ (the source of 
all existence) as the highest Reality. Therefore that ( anuttara ) is 
the heart or core (of Reality). 

2nd interpretation 

(A.G. gives this interpretation by splitting caturdaia into ‘catur’ 
(four) and dafa (states). ) This is an interpretation with reference 
to the phoneme ‘a\ That which is brahma, i.e., sdmarasya or equi- 
poise, in other words, which is the conjunction of the four states 
(caturdaia) i.e., ‘ udyoga ’, ‘avabhasa’, ‘ carvana ’ and ‘vilapana 1 of the 
subject and the object is the primal undifferentiated state. Being 
linked with that means ‘inseparable from that’. 

The vowels which are up to the end of ‘u' are known as tithiia, 
because out of them, the other remaining phonemes are bom. 
The last ones of the vowels coming at the end of the above tithiia 
vowels are the four immortal phonemes viz., r, ?, /, /. Brahma is 
well connected with these vowels. From the point of view of 
ascent, Siva who is higher than nara and Sakti is the third. There- 
fore, the third brahma is identical with supreme Siva. 

The subject ( vedaka ), moving forward by means of the four 
states of udyoga, avabhasana, carvana and vilapana, with his eagerness 
increased by those states, dissolving the amxtakalas (i.e. r, f, l, () 
within his Self, unifies the entire objectivity with his Self. Thus, 
by accomplishing the fusion of the stir of the state of the subject 
and object within the Self, he enters the state of anuttara, the very 
heart of the universe which can be accessible only to jhana (gnosis) 
characterized by identity, or yoga characterized by activity. As 
has been said in Bhagavadgita: “One who is established in yoga 
regards everything as the same (divine) in all cases. He sees the 
Self (in all beings 5 ) and all beings in the Self”* (VI, 30). 

3rd interpretation : (from the point of view of ananda i.e., with re- 
ference to the phoneme ‘a’.) 

It is anandaiakti (the power of beatitude) which is the base of 
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the rise of pure 7 icchaSakti (will), i.e. pure icchaSakti is implicit 
in ananda. In a reverse order, iccha is the third with reference to 
kriyd Sakti (e.g. 1. kriyd, 2. jhana, 3. iccha). This iccha (will) in its 
initial aspect, being untainted with desired objects is brahman 
( tadeva prdk-ko(au-i$yamdnddi-akalusam brahma). 

CaturdaSa may be interpreted as forty by analyzing the word 
into ‘Caturye daSa' i.e., four times ten. Bhairava together with his 
three Saktis (viz. para or supreme, parapard or supreme-cum-non- 
supreme and apara or non-supreme ) plus the thirty-six categories 
( tattvani ) would make forty. As has been (rightly) said, “The 
thirty-six tattvas are to be purifed. The purifier is the supreme 
Bhairava. The means (of purification) is the supreme triad (viz. 
para, parapard, apard). This initiation is the highest one”. 

‘ Calurdaia yutam’ means ‘connected with these forty.’ Ananda 
Sakti is already supreme and being perfect, united with all the 
vowels and their subsequent phonemes i.e., the consonants which 
indicate earth etc. ( tadantaih-yonirupadharadibhih samanvitam). 

‘ Samanvitam ’ is to be taken as an adverb in the sense of ‘having 
been unified’. 

This brahma is the hrdaya or heart i.e., the centre. This is ap- 
prehended immediately ( sakfd-vibhdlarri ) everywhere (in the form 
of vowels and consonants and subjects and objects) and is reali- 
zed mainly by intuition (prasarrikhydna-gamyam mukhyatah). 

It should be borne in mind that for those who, purified by the 
supreme grace, are competent for this realization, the practice of 
yoga is useless like sham illusion ( vrthaindrajalika-kalana-sadjSo ) 
4th interpretation: (from the point of view of iccha 6 i.e. with re- 
ference to the phoneme ‘t’.) 

Now interpretation is being given from the point of view of 
iccha (aspect ofSiva.). The third is iccha. That is brahma-, ‘ brahma ’ 
is one who is ‘brmhita’ (grown, swollen, evolved). In this context, 
it is brahman, because being identified with the objects of desire, 
it is fully grown and is thus full brahma ( brmhilam isyamdnena 
abhirmena purnam brahma). 

‘ CaturdaSayuta ’ may be interpreted as that with which forty- 
are united. The word i yutd‘ coming after caturdaSa can also be 
taken in the sense of ‘unseparated’, i.e. the forty inhere only in 
brahma as iccha; they are not separate from brahma. TithiSanta- 
samanvitam may be interpreted as follows. ‘ TithiSa ’ means of the 
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lord of vowels, i.e. anuttara or ‘a’. Tithiianta means ‘at the end 
of ‘a’ or ‘a’ of ananda iakti'. * Samanvitam ’ may be analysed into 
sam-\-anu-{-itam. ‘ Anu. ' means ‘after’ [paicat ). ‘Sam’ means well 
(sarpyak), ‘ itam ’ means ‘known’. So * samanvitarri ’ means well 
known after ananda. (Siva is well known after ananda as iccha. 
That is the hrdaya or core of Bhairava). This icchatmaka brahma is 
bodhamaya i.e. pure consciousness. 

6th interpretation : (from the point of view of iiana, i.e. with re- 
ference to the phoneme “£’.) 

Now the interpretation is being given with reference to iiana, 
i.e. the phoneme ‘t’ (iidnapeksaya) . ‘Tjtiyam brahma ’ may be inter- 
preted thus : The third i.e., iccha is brahma. This means that 
owing to expansion (prasara-vaiat) , it has become great ( brhatbhu - 
tdm which is the etymological meaning of brahma) i.e., it has 
acquired iianatd or rulership ( iianatam dpannam ). Caturdaiayutam ’ 
means ‘in which the forty tattvas or categories have mingled with 
one another’. 

Tithiia may be interpreted as follows : Of akula or anuttara who 
is the lord of the vowels ( tithiivarasya akulamaya anuttaratmanah) . 
Antah means samkrtih i.e., absorption i.e., absorption in anuttara, 
i.e. the initial pulsation of kulaiakti that is absorbed in akula or 
anuttara. So tithiiantasamanvitam means ‘joined with the primal 
pulsation of kulaiakti that is absorbed in akula the lord of the 
vowels.’ (That is the hrdaya or core of Bhairava). 

6 th interpretation : (from the point of view of unmesa or the phoneme 

V.) 

Now the interpretation is given from the point of view of un- 
mesa or jhdna-iakti (the energy of knowledge). 

The third brahma is iiana or ruler. 

When the forty categories are just separating from unmesa, i.e., 
when there is the first pulsation for an external manifestation, 
then that state is known as caturdaiayutam ( yutam meaning separa- 
tion in this context). Tithiiantena means with the initial pul- 
sation. The whole thing means with the desire to shoot forth 
(praruruksutaya) ; it is well linked with the initial pulsation of 
kulaiakti that is absorbed in akula, ‘the lord of the vowels’. The 
word ‘sam’ in ‘samanvitam’ connotes ‘bharana’ or maintenance, 
i.e. nourishing the state of objectivity. 
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1th interpretation : (from the point of view of unatd i.e., from the 
point of view of the phoneme *«’.) 

Onata i.e., u is the intermediate point between jhdnaiakti and 
kriydtakti. This has been indicated before. Its nature is udhata, 
i.e. to hold the division of the categories of existence prior to 
manifestation in jhdnaiakti itself. In accordance with this estab- 
lished practice ( rUdhyd ), the third brahma at this stage is that 
which holds the entire mobile and immobile manifestation within. 

In contrast to the aSuddha Sfffi (the entirely differentiated order of 
manifestation), and Suddhaiuddha srsfi (the differentiated-cum- 
undifferentiated order of existence), it is a purely undifferentiated 
order of manifestation (Suddha-srs&atmakam). Hence it is the third 
brahma. Phonematically, it is joined with the tithUas which are 
the very heart of Reality, i.e. the vowels and with the consonants, 
beginning with ‘ka’ and ending with l ksa’ coming after the vowels 
( tadantaih ). 

8th interpretation : 

The interpretations are given with reference to the four void 

vowels ( SQnya-catuska ), viz. r, f. I, /■ First of the inter P re " 
tation is being given with reference to T • That is the void or 
empty dkdia (ether) symbolized by r in which the condition 
(data) of the four (catur), viz. the earth, water, fire and air either 
disappears in the gross form in samhdra or withdrawal of the 
world-process or in the subtle form remains as void ether. 1 he 
icchd (i) inhering in f (r+i = r), considered in a reverse order 
with reference to kriyd ( dnanda , icchd, jhdna, kriya) is the third 
brahma. Linked (jutam) with that void ether, the third brahma^ 
may be termed icchd. This brahma is full of the external glow of 
tithUvara, i.e. the sun. 8 Arka or the sun is the symbol of prama^a 
or knowledge. So tithUanta-samanvitam means joined with the 
tejas or glow of pramdna or knowledge. 

9th interpretation : (with reference to the phoneme f.) 

This also is to be interpreted in accordance with the explana- 
tion given above. Tjtiyam brahma is now to be taken in connection 
with liana, the symbol of long ‘l’ which appears in f (r+«.)_ 
This also is to be interpreted as the previous one i.e., as joined 
with the glow of pramdna or knowledge. 
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10th interpretation: (with reference to the phoneme /.) 

The third brahma is known as icchd inasmuch as i inheres in / 
(/-}-» = /). It is vyoma or tuny a (ether) which is the inner state 
(antaradaJd) of four viz., earth, water, fire and air, is its base 
( adhara ). Therefore, it is linked with that. This brahma being 
connected with some reality which follows the tithilanta i.e. the 
glow of fire {yahni), known as pramdtr-tejas is of the nature of the 
void ( vyomdlma ). 

11th interpretation-, (the interpretation with reference to the 
phoneme /) 

As in f phoneme, the third brahma inherent in the phoneme / is 
isdna (/ 4 - 1 = / ) itself. This also is connected, on the one hand, 
with the ether, the inner void, the base of the four categories of 
earth, water, fire and air ( caturdata-yutam ) and on the other, 
with something indefinable that follows the pramdtr-tejas (tithi- 
fanta ) . 

Only this one plunges with tremendous momentum into the 
fullest form of the void (paripurna tuny a) which is Bhairava itself. 

What this means is the following: When icchd together with 
itana which is its own nature, reaches the vyoma plane (i.e., the 
plane of the void) of objective experience ( vedya ), then it rests 
in slight luminosity for a while, suddenly enters the plane of the 
void ( vyomebhumim ) which is unbounded (aparyantatdm) , invari- 
ably steady ( nitcalam ) almost like wood or stone. About such 
yogis as have entered the state of the void which is like deep sleep 
without the awareness of any object whatsoever ( apavedya-susupta ) , 
it has been said: “Even the sound of a kettle drum or bronze 
cymbal cannot awaken him from his state of absorption”. 

12 th interpretation: (with reference to e.) 

Now in accordance with the process explained before, when the 
six vowels (a, a, », i, u, u) enter another, there occurs diversity of 
forms. Keeping this in view, the nature of the third brahma is as 
follows: When icchd (will) together with itdna (*, i ) is oriented 
towards entering anuttara (a, a), then it experiences the joy of the 
emotional excitement generated by the union of takti-ksobha or 
iccha-takti and anuttara, and this is what is said with regard to that 
state. 
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Sdmdnya spend* is the fourth state of the particular (viSesa) 
spandas of the qualities of consciousness flowing externally in he 
form of a vowel of slow tempo, predominantly of the nature o 
saliva, or a vowel of middle tempo, predominantly of the nature 
0 { rajas, or a vowel of fast tempo, predominantly of the nature of 
tamas. This is indicated by the word catuh (four). That is a u 
when the state of sdmdnya spanda is present. Iccha wlth > 

joined with that akula or in other words anuttara is the third 
brahma in this context. This brahma is also joined with a occurring 
after the termination of the phoneme ‘a’ i.e., Mhiia {tithUasya 
akdrasya antyena anandafaktyatmana anvitam ). 

13th interpretation: (with reference to ai) 

(In this connexion, A.G. splits bhairavdtmanah into two, viz., 

bhairavatma and nah.) . ■ 

Similarly when that phoneme e enters the highest state, i.e. 

anuttara with dnanda-Sakti (a, a), then acquiring the long state i.e. 
ai ( dirghibhutam ), it abides in the perfect form of Bha.rava, and is 

our (Saivas’ ) brahma. , . , • 

Thus this pair of vowels, viz. r and ai (iya^mamjbyenering 
the vowels, viz., a and d in various ways*, become acchada /sam - 
tha * and ‘prasava-samar,ha"° which are stated to be of the nature 
of 'kdmatattva' and 'odk-tottva.'* This is supported by such line, 
as: “All desired objects (kdmdn) should be accomplished with 
kdma (power of desire). This Sakti should be willingly (kamam) 

applied to all objects of desire”. 

"“The blia or vowel inhering in r and a i.e. anadara state is 
meant to give utterance to kdma-tattva (inhering in a, and an). 

J4th interpretation : (with reference to o and au) 

With reference to the fifth and sixth phonemes i.e. u {unmesa) 
and 0 (unatd), the explanation that has been given earher viz., 
that is the third brahma which is joined with the distributed form 
of forty categories and the group of vowels and consonants will 
helpful here. When this enters the anuttara state, it become 
a , a-B, 2, equal to a; a, a-a equal to a«. So m the context 
and au, this is the third brahma, identical with Bhairava. 

15th interpretation: (With reference to the phoneme ‘am’ or bindu 
kald .) 
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In accordance with what has been said earlier, brahma joined 
with the distributed form of the forty categories and the group 
of vowel-consonants, i.e. brahma appearing in the innumerable 
form of the external world is the bindu or dot ( anusvara ). It is the 
hrdaya or the very core of Reality, viz., Bhairava in his aspect of 
knowledge. Consequently, this core or bindu is the nature of the 
third brahma. 

16th interpretation : (with reference to the phoneme ah) 

(i) From the point of view of external visarga 

All this multitude of categories darts forth as Bhairava and 
being emitted outside and expanding, it is known as brahma 
inasmuch as it is of the nature of expansion and abides externally. 

(ii) From the point of view of internal visarga 

It is the stage of visarga which is identified with Bhairava, which 
by setting aside all exclusion indicative of difference and having 
acquired ‘the state of everything being all things’ has grown and 
is thus present also as an internal visarga. (Consequently there 
are with reference to visarga two aspects of the third brahma — 
external and internal). This has been determined with atten- 
tiveness. 

Thus the pervasion of the third brahma of sixteen kinds has 
been described with reference to vowels. Its pervasion with 
reference to each consonant has already been described. 

Now the expressions ‘caturdaiayutam, tithUanta-samanvitam, tri- 
tiyam brahma, and hrdayam Bhairavatma’ have to be explained with 
reference to the various stages of life. 

Third brahma with reference to the classification of bodily states 

CaturdaSayutam : taking the word dala as daJa, caturdaJayutam 
means joined with the four states. The four states are (i) child- 
hood, (2) youth, (3) old age, and (4) taking on another body 
(after death). Being an aggregation of these four states ( catu - 
ftayasamaharamayam ) , having a gross body composed of the five 
gross elements ( pahcabhautikam ) and inwardly united with tithi- 
fanta, i.e. prana and apana which are breaths going out (expira- 
tion) and coming in (inspiration) respectively ( antah tithiSdntan 
praveSanirgamatmana pranapana-rupena yutam), the puryastaka 13 is 


218 


Pa rd-Trifika- Vivamna 


also the third brahma. Being pervasive (l b r hattvdt ), it is void, and 
the heart abiding in it is that of Sakti ( atra ca hfdayam Saktydtma ) . 

In fact, it is Siva -bija ( bija i.e. source of all existence) who is all 
awareness ( bodh&tmaka ) and who in progressive compactness or 
solidification having adopted (1) physical body, (2) prana, 
puryasfaka, (4) Sunya or consciousness devoid of any object, an 
(5) turya or the fourth state of consciousness or the metaphysical 
Self has expanded into five kinds of experients with particular 
kinds of vehicles. These are called respectively (1) external sdf 
(bdhydtma), (2) prana as the self (bhuldtmd), (3) the subtle body 
as the self which carries the soul from one state of existence o 
another {dtivdhikdtmd ) , (4) the inner self ( antardtma ), and { ) 
the supreme self (faramdtma) . This is the krdaya (centre) i.e., 
Bhairava Himself. 


Notes 

1 The five main powers of Siva are anuttara ( a ) or cit, ananda 
(represented by the phoneme d), icchd (represented by the pho- 
neme ‘t’), jhdna or unmesa (represented by the phoneme u ), 
and kriyd (represented by the phonemes, e, ai, o, au ). Iccha comes 

after ananda. . r 

2. This experience is known as vedaka-tddatmya— the iden i y o 

the subject with all. , . , . r 

3. This experience is known as vedya-t addtmya— the iden l y o 

all manifestation with the Self. 

4. Icchd is implicit in dnanda. But in this aspect, it is not tain- 
ted by any desired object. Hence it is called pure. 

5. 'Yu miirane amUrane va’ : The root >’ connotes both mingling 
and separation. In this context it connotes mingling. 

6. The difference between icchd mentioned earlier and iccha 
mentioned now is that the earlier is oi purva koti i.e. of the first 
aspect where there is not even a trace of the desired object; 
whereas the icchd mentioned now is of the second aspect where 
there is a subtle incipience of the desired object. 

7. As soon as anuttara oriented towards external expansion 
begins to throb as vimarSa, there is a lapse of its essential nature. 
But it has not yet emerged from the state of jhdna and reached the 
state of kriyd by which it manifests itself as the external wor . 
This is an intermediate state of Sunydttiunya. This state is called 
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vyomasamadhi by the mystics. R symbolizes the initial stage of this 
sam&dhi (ecstasy) and / the final. 

The following indicates the four stages of this samadhi : 

T — Unsteady vyomasamadhi followed by pramana-tejas or glow of 
knowledge. 

T slightly steady vyomasamadhi followed by pramana-tejas. 

/ — Semi-steady vyomasamadhi followed by pramatr-tejas or glow of 
the subject. 

/ — Fully steady vyomasamadhi followed by pramatr-tejas. 

8. Samanya spanda : This is the universal vimarSa-Sakti of the 
Divine, the universal creative pulsation. When it is exteriorized 
and flows in the form of different objects, when it becomes the 
manifestation of the gunas of prakrti, it is known as viSesa spanda. 

9. “Various ways” ( vaicitryanupraveSat ) is to be understood 
thus: 

1 . e = a-j-i, i, i.e. mingling of anuttara, iccha and iSana 

2. e = a+i, i, i.e. mingling of ananda, iccha and iSana 

3. ai-a-\-e, i.e. mingling of anuttara or trikonabija i.e. e 

4. ai-a-\-e, i.e. mingling of dnanda and trikonabija, i.e. e 

In Sarada script e is written as IV. Hence it is called trikonabija, 
i.e. a vowel having three angles. 

10. Acchada-samartha literally means ‘with the virility covered’ 
i.e. in-operative. It is also called ‘aksubhdha-samartha’ , i.e. with 
inoperative vitality. In the state in which the male principle and 
the female principle or in other words the vowel and the con- 
sonant are not in actual union or in the case in which vowel and 
consonant do not mingle with each other, in that there is no 
external manifestation or expression. This state is known as 
' dcchada-samartha’ . Kdmatattva so long as it is not manifest, so long 
as it is not operative in kama-vak, it is not of practical use. 

The mystery of kama-vak lies in the actual union of the male 
and the female principle or vowel and consonant. The kdma as- 
pect of Siva-Sakti lies in their sarjighatta or union. 

The vowel V is short ( hrasva ) which symbolizes only Siva 
without the union of Sakti. Hence it is only ‘ acchada-samartha .' 

11. Prasava-samartha : Literally, it means capable of begetting 
or procreation. Ai is always long ( dirgha ), hence it is symbolic 
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of the eternal union of Siva-Sakti, and therefore, it is prasava - 
samartha. This means that both kdma-tattva and kdma-vdk or kdma- 
vani are present in it. The phoneme at is thus symbolic of com- 
plete or entire {paripuma ) Bhairava, for the union of Siva-Sakti 
is whole Bhairava according to Trika. 

12. Kdma-tattva and (kdma)-vdk-tattva: 

Kdma-tattva refers only to the potency of procreation. Hence 
it is indicative only of acchada-samartha. (Kdma)-vdk-tattva refers 
to the actual manifestation of the potency in creativity. It is 
prasava-samartha. 

Phonetically, a pure vowel uncombined with consonant is re- 
presentative only of Siva who is acchada-samartha, or kdma-tattva , 
but a vowel combined with consonant is representative of the 
union of Siva-Sakti. Hence it symbolizes prasava-samartha or 
vdk-tattva. 

In the present context, e symbolizes the former and ai symbo- 
lizes the latter. 

13. Puryasfaka is the subtle body composed of the five tanmdtras 
{Sab da — sound, rupa— form and colour, rasa— flavour, sparla— 
touch, and gandha— smell) and manas, buddhi and ahamkara. This 
is also dtivdhika deha. It is called dtivdhika, because it carries the 
Self from one birth to another. Till death the Self resides in 
puryasfaka or dtivdhika deha. According to Abhinavagupta, this 
is also brahma. 

14 . Saktyalma and the five kinds of experients: 

The liquid Siva -bija itself in its progressive solidification 
becomes spanda-Sarira, Sdkta-Sarira, pujyasfaka-Sarira, prdna-Sarira, 
sthula-Sarira (the external gross body ) . Since.they are all expressions 
of Siva’s energy, they are, according to Abhinavagupta, a kind 
of self. Thus there are five different kinds of self, viz., (1 ) the 
external self —bdhydtmd, (2) the pranika sch—bhutdtmd, (3) the 
subtle body that carries the Self from one form ot existence to 
another —dtivdhikdtmd, (4) the inner 'Self —antardtmd, (5) the 
supreme Self— payarndtind. All this is btahmd . 


Text 

From pravdopayo' tra on p. 82, 1.20 upto bhdvand sarnvedana 
yuktya niyama eva on p. 89, 1. 23. 


Abhinavagupta 

The means for entry into this brahma 
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Translation 

The means of entering this (which is the heart of Bhairava) is 
the following: One should constantly contemplate the various 

stages of the experients as integrally Bhairava. What this means 
is the following: 

‘CaturdaSa-catvarimSat-yutam-dvigunam-asitUi means ten {das a) multi- 
plied by four = catvarimsat i.e. forty. CatvarirjiSat-yuta forty twice 


i.e. 80 

Tithayah pahcadata means the lunar fortnight i.e. 15 

Isah i.e. Rudrah 1 1 

Antah samanvita yukta dvigunitd kdldstrayah means double 
the three times (present, past, future)... 6 
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The word l marma’ in this context means ‘measure of fingers’. 
Therefore, ‘dvadaSottaraSatamarmagata’ means ‘stretching up to 
the dimension of 1 12 fingers.’ 

The whole sentence means: ‘One should (constantly) con- 
template on the very corporeal existence ( Sarirasaltdm eva) integ- 
rally ( anavacchedena ) of all the stages of experients stretching 
upto the dimension of 1 1 2 fingers, 1 viz., sthula Sarira, the gross 
body, suksma Sarira, the subtle body, para Sarira, the causal body, 
Sdkta Sarira, and spanda Sarira, throbbing with the expansion of 
the energy of I-sense (mantra-virya-uikisa-sphurikrta ) , full of the 
excitement brought about by visarga-viSlesa i.e. the emission of 
the semen of the male state and visarga-samghatfa i.e. the spot 
of the union of the emission or the female state as Bhairava 
himself. 

In accordance with the tradition of simultaneous entrance or 
carydkrama, caturdaSayutam is to be explained as follows: 

Catasro daSdyasya ( tat caturdaSayutam) i.e., that which has four 
aspects, viz. sweet, astringent, bitter and sour i.e., various kinds 
of wine such as madya, surd, asava etc. 

TithiSdnta in this context means the substance that issues forth 
from both, viz. vira, and yogini or kunda-golaka. 
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Samanvitam means the secretion existing within their generative 
organs and' denoted by the word ‘ kusuma ‘Trtiyam brahma 
means the ashes that remain after the fuel in the form of the world 
is completely burnt out (i.e. pramiti or awareness). Bhairavatma 
means full and satiating liquid. ‘Hrdayam’ or heart signifies the 
seminal fluid of vira and the thick secretion otyogini existing within 
the generative organs of the two. These substances (wine etc.) 
in as much measure as is obtainable destroy all taint of difference. 
The following process is generally observed. Doubt which brings 
about narrowness of mind is generative of the first sprout of the 
mundane tree, and then it expands, becomes mature, and finally 
brings about the very fruit (i.e., complete involvement) of mun- 
dane existence. It has been fabricated by the awakened ones in 
such a way that it may become stationary in the case of the un- 
awakened ones. In the case of fools, once a doubt is entertained, 
it gets rooted in their mind, it fructifies in diverse ways lor them, 

according to their peculiar nature. 

Therefore, on account of diverse imagination doubts assume 
different forms and are described as adharma (unrighteous) etc. 
They vary according to each scripture, and each country. As 
has been said, “Just as a plunderer carries away the valuables of 
the house, even so depression saps away the vitality of the body. 

(Sp. K. Ill, 8). , . r . 

When that doubt is instantly dissolved, then the stain of the 

trouble of the psycho-physical limitations of the aspirant is cast 
out (nirasta-paSava-yantrana kalahko ) and he enters the heart of 
Bhairava. Therefore, one should in every way, practise the 
discipline that leads to the heart of Bhairava. This is the sense 
of the teaching of Tilaka-Sastra. It has also been said in Bharga- 
sikha: “One should welcome the mode of life of the vnas and 
should practise it in due order.” In Sarvacara also, it has been 

said: . . , 

“It is the fool who is subject to doubt owing to ignorance, and 

thence arise birth and death. All the mantras are of the nature of 
phonemes, and all the phonemes are of the nature of Siva. AL 
that is considered as drinkable or non-drinkable is (after a ) 
simply water; all that is considered to be eatable or not eatable 
is (after all) simply what comes from the element earth. Whe- 
ther beautiful or ugly, everything is (after all) the product of 
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the element fire. Touchable and untouchable are considered to 
be only a matter of the element air. The hole (whether of the 
male organ or the female organ ) is only a matter of space. 

Sweets offered (to the deity), the person who offers, and one 
who accepts the offer they are all, O goddess, amass of the five 
elements. There is nothing which is not a product of the five 
elements. For what is one to entertain a desire (as desirable)? 
And regarding what one is to hesitate as undesirable?” 

In Vlravali Sastra also, this is the opinion. 

In Kramastotra also, it has been said: 

‘‘I bow to Kali who, for regulating the affairs of the world 
( jagato yamdya) portrays the form of those who carry out the 
option of doing this or that [yamasya yantuh) , the option charac- 
terized by intentness in accepting one object by keeping off 
other ones ( sarvarthasairikarsana sar/iyamasya) , and to Kali who 
simultaneously assimilates (lit. swallows up) in her inner being 
the advanced souls above vikalpas and enjoys the grand play of 
involving limited experients in vikalpas ( mahagrasavilasa-ragat ) 
i.e., who carries out sankoca and vikdsa at the same time.” 

This has been explained by me in detail in the gloss 'on it, viz. 
Kramakeli. Therefore, in Trika Sastra, this very activity almost 
without any curb is worship. All things are available for the 
fulfilment of this worship. The course of knowledge has been 
described in detail. Of the castes — Brahmanas, etc., there is no 
fixed principle, for the caste distinction is artificial. The speci- 
fication that Brahmanas alone are entitled for instruction can 
convince only the silly herd. This has been conclusively clarified 
in detail by the Lord in ‘Mukutasamhita’. In Trika, it is esta- 
blished without any effort at proving. 

(Now another interpretation of the text is taken up ) 

The treatment of amrtabija 

The fourteenth vowel, i.e. the middle one between o and am is 
au. TithUanta i.e., the final of the vowels is visarga i.e. ah. Trtiyam 
brahma is that which comes in between ‘ sa ' and ‘ha’ i.e. ‘sa’ . 
This is really the mantra (i.e. sauh) which is the generating seed 
of the universe. Whatever existent (sat) represented by that ‘sa’ 
appears whether in the sphere of earth, prakjti or maya that 
falling within iccha, jhdna or kriyd is a triad (represented by au) and 
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being an epitome of all, is delivered in and by Siva (represented 
by the visarga, ah).* Thus this indeterminate ( mrvikalpaka ) conti- 
nuum of manifestation goes on ceaselessly. _ _ 

A determinate thought-construct is used when it is meant to 
express predominantly a sense of difference, connected as it may- 
be with the three series of time, as for instance, ‘this was done in 
such a manner by women, friend, etc., this is being done in such 
a manner (by them), this will be done in such a manner (by 
them). On the contrary, even the stage ol Siva which is plain 
liberation (and amrtabija) is for the unfortunate ones always 
(i.e., in both nirvikalpa and savikalpa states) a desert or a vast 
forest owing to the fear of transmigratory state. “(For the un- 
fortunate ones) there appears to be a heap of tangled flames in 
the form of submarine fire bursting forth from water. From the 
full moon, the very abode of nectar-like fight, there appears to be 
splitting of thunderbolt from fear. Through thought-construct, 
there is fear of transmigratory existence even from the expansion 
of sovereignty (of anuttara). What strange things extend indiff- 
erent ways through the development of evil fate !” 

In I svarapratyabhijfta also, it has been said: “He who knows 
that all this glory (of manifestation) is mine (i.e. belongs to the 
Self), who realizes that the entire cosmos is his Self possesses 
mahelata (lordship) even when dichotomising thought-constructs 
have their play” (Agamadhikara II A, 12). As among figures, 
the four-armed Visnu, the three-eyed Siva etc., among spirituous 
liquors, sura, dsava, etc. lead one forcibly as it were to the state 
of Bhairava, even so, among all the phonemes, *sa leads to the 

state of Bhairava. . . 

l Sa’, the nature of which is the ambrosia ot the highest beati- 
tude, casting the host of all other phonemes within itself, shines 
forth in manifestation. That which is the highest nature of satya 
(truth), sukha (happiness), sampat (acquisition), iaW (existence), 
all beginning with W, is experienced at the time of the appearance 
of the sound ‘si’ to express pleasurable sensation when there is 
the quivering of the male organ and contraction-cum-expansion 
of the female organ. That is really the non-maviya nature ol 
satya etc. 

Those who by means of the grasp of the supreme core i.e., 
amrtabija, have become versed in knowing a thing by a mere hint 
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or gesture can, by penetration into truth through ‘sa ( tavati 
satyapade anupraveSat) , know the desired object of others only by 
means of the phoneme ‘ ga ’ etc., out of the innumerable words 
such as 'gagana', 'gavaya' and ‘gava’, occurring initially, in the 
middle or at the end. Thus even one phoneme can express the 
real sense. As has been said “There is an intermixture of word, 
the object denoted and the knowledge (indicated by the word) 
by mutual imposition. If one practises samyama i on each of them 
separately, he can acquire the knowledge of the sound of all 
creatures.” (Yogasutra III, 17). 

Therefore, for the most part even phonemes V, ‘ ca ’ which 
are mere ‘particles’ and affixes etc., even in the state of mayd 
(i.e. even in the work-a-day world), as in the highest state ex- 
press such a sense of negation and totality ( nisedhasamuccayadika - 
martham abhidadhati ) as are absorbed in the state of the subject and 
have not yet acquired objectivity and being destitute of external 
gender and number have not yet acquired the status of ‘sattva' or a 
definite word of declension and are non-different from things that 
are yet to become the objects of negation and totality. This is the 
sense also of what respected Bhartrhari says in the following lines 
in Vakyavicara i.e. Vakyapadlya: 

“Every word is initially complete in itself separately but (in a 
reciprocal relation of word, sense and knowledge ) that same word 
becomes a correlative”. 

In Vedic grammar and divine Sastras like Siva-Sutras, an 
etymological explanation of words occurring as mantra (sacred 
formula) or in initiation, in accordance with the intent of each 
letter of the word is considered to be perfectly appropriate. That 
is not conventional ; the etymological explanation of every word, 
owing to unforeseen destiny has not reached the common people. 
So the nature of the phoneme ‘ sa ’ is also like this. The explanation 
of au and the visarga (of the mantra sauh) has already been given. 
It has been said in Purva-Sastra (Malinivijaya): 

“Three spheres (viz. prlhivi, prakrti and mayd ) are pervaded by 
the phoneme ‘sa’, the fourth one (viz. the Sakti sphere) is per- 
vaded by the trident i.e. 'au' and the one that transcends all, 
viz. Siva is indicated by visarga i.e. ah. This is how the pervasion 
of para is described.” (M.V. IV, v. 25). 

“The mystery of this can be understood only when the spiritual 
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director {guru) is satisfied with the physique, monetary position, 
knowledge of the Sastras, good caste, good morals and good 
qualities of the pupil. O goddess, venerated by the virus it is only 
when the mvstery (of this mantra) is unravelled (bhedita) by the 
guru, pleased in heart, it is only then that it should be considered 
as bringing about fulfilment (siddhi i.e. liberation), not otherwise. 
(M.V. 111,57-58.) Elsewhere also it has been said : 

“There is only one srsfi-bija (i.e. amrtabija or sauh), one mudra 
viz. khecari. One in whom both of these are engendered is situated 

in a stage of surpassing peace.” 

Therefore, the rule is that mystic knowledge or this mantra is 
not to be recorded (clearly) in a book. In Purva-Sastra (i.e. 
Malini vijaya) also ‘sauh’ has been described in a disguised way in 
the following form: “United with the left thigh, the creature has 
come according to tradition” in which ‘united with the left thigh 
(yamaja hghanvita h ) really means ‘united with au\ the creature 
(jiva) really means ‘sa’, ‘has come according to tradition’ {param- 
paryakramagatah ) really means visarga, i.e. (so the whole thing 
really means sa+au+: i.e. sauh). In this book also, it will be 
said “As lying in the seed of a banyan tree . 

Explanation of etannah...yogavimuktidam 

\Nah = na-\-a-\-ah i.e. na, the first letter of Malini, a, the first 
letter of Mdtrkd, symbol of vira, and ah, symbol of visarga-Sakti 
yogini. The person born from the union of these is known as 
yogini-jdta]. Only such a person can have realization of the heart 
of Bhairava i.e. amrtabija or the mantra sauh in whom: 

1. The state of an experiencer has arisen ( idtah prddurbhuta- 
pramatrbhdvah) from the union of Siva -vira who is to be cognized 
by means ofW (the first letter of Malini) and ‘a’ (the first letter 

of Mdtrkd) and visargaiakti (i .e. yogini)* 

2. Or in him who is Rudra. Rudra is one who can successfully 
keep off or destroy the bonds of mdya. He is the veritable man. 
He alone can clearly realize it. He who is not Rudra, nor born of 
yogini cannot reaUze it. The realization of amrtabija can bestow 
sadyoga or identity with Bhairava, which is ascertained as libera- 


•Such a person was knowrn as yoginibhuh. Abhinavagupta himself was a 
yogintbhuh. 
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tion (in Trika). The word ‘ sadyah' denotes immediately. This 
suggests that he who realizes it is of this kind i.e., Rudra or born 
of yogini', no one else can obtain it. He who is of the above kind 
realizes it clearly. Thus he realizes the heart i.e., ‘sauh' which 
offers liberation immediately. 

Explanation of'asya uccara kfte.. .svadehavetalaksanam' 

Mantras are the sacred phonemes both worldly and divine. 
They save by reflection ( mananatranartipdh ). For worldly purposes, 
they are of the form of thought-construct i.e., vikalpa; as divine or 
transcendental, they are full of sar/ivit-Sakti (the power of higher 
consciousness). The mudrds are the particular dispositions of the 
hands and feet of the nature of kriyafakti. Manlramudragana, there- 
fore, means a host of great powers brought into being by mantra 
and mudra, which in the collective form is identical with paraiakti 
(the supreme Sakti ) . * 

[A.G. explains svadehdvdalaksanam in the following ways: ] 

(1) 'Sva' means ‘of one’s own’ ( svasya-dtmanah ) dehasya — of the 
body means ‘of prana, puiyasfaka, 3 tiny a etc.’ Avefah means imme- 
diately by the entrance (in oneself) of the highest nature, there 
is the disappearance of the stupefaction which connotes depen- 
dence on others and the emergence of the stage of the conscious 
subject permeated by autonomy. (2) svadehdveSah may be ana- 
lysed into svada-\-iha-\-aveSah. ‘ Svada ’ means ‘that which imparts 
its own nature (of prakaSa and vimarSa ) to all objects’, Ihd means 
expansion of intial iccha up to kriya. Taya dveSah means penetra- 
tion by such ihd. So the whole phrase ( svadehaveSalaksanam ) means 
in a manner characterized by the penetration in him of the ex- 
pansion of ihd which has the divine nature of prakaSa and vimarSa. 
The supreme state of the Experient characterized by such ihd is 
svadehdveSah. That is the (real) enunciation of this mantra i.e. 
sauh which arises in the above manner, being established in the 
highest aspect i.e., the aspect of the supreme conscious Self (tirdh- 
vdcarane sthitau satyam). 

•In the ordinary life, a senseis meant for a specific purpose. The eye for 
instance can only see, not hear. There is, however, a general state of the sense- 
activities in which the functions of all the senses can be performed simultane- 
ously without the use of the gross senses. This is the collective state of the 


senses. 
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The way by which this state can be brought about lias been 
determined very often. (Now A.G. interprets sadyas tanmukha- 
tam etc. ) . By the word 'sadyah' (immediately ) is suggested absorp- 
tion in the anuttara stage. ‘ Tanmukhatam eti‘ means that after 
samdveia , one acquires supreme consciousness ( para-rupa ). This 
penetration is not the like that of the animals whose real nature 
of Bhairava on the contrary is concealed. (Now A.G. takes up 
'muhurtam smarate’ for explanation). * MuhUrtam ’ in this context 
means ‘fortyeight minutes’. Though amrtabija is undetermined 
by time ( akdlakalitatve’pi ) yet the word ‘ muhiirta ’ is used here 
with reference to the experience of other experients which is 
temporal (para-kalanapeksaya) . l Tah smarati' means he who esta- 
blishes congruous connexion with amrtabija ( anusandhatte ). He 
alone holds captive ( sambadhnati ) i.e. makes identical with him- 
self ( svdtmani ekikaroti ) the multitude of mantra and mudra already 
explained because of his unity consciousness ( advayatah ). How 
does he do so? He alone can do it who by means of cumbaka i.e. 
by means of fdkta-farira which contacts the universal aspect, 
having impressed with mudras on all fronts, establishes congruous 
connexion with amrtabija. 

The particle ‘ tu ’ is used in the sense of certainty. He who 
being stamped with the pulsation of Sakti, has joined his con- 
sciousness in congruous unity with Siva who is the embodiment 
of this kind of true state i.e., sauh\ he alone accomplishes this, not 
stone etc., which come under the category of nara. (The ex- 
planation of atitdnagata. . .kathayati eva is as follows): 

He tells by mere will ( sankalpanat ) all the events which have no 
obvious meaning ( anartharspam ), goes on telling all about them 
till the very end ( kathdparyantatSm nayati ) , events of the past (atita ) , 
or likely to occur in the future {andgata) or which may be not 
existing (prdgabhdva ), or non-existent in any other form tanydbha- 
vdt), i.e. in the form of pradhvamsabhdva (non-existence caused by 
utter destruction), atyantabhdva (absolute non-existence), or 
anyonyabhdva (mutual non-existence) or of any other kind of non- 
existence ( itaradapi ). Under what circumstances does he do so. 
The answer is when he is interrogated about a certain matter 
(prstam tad yasydsti sa tathd)— he is all-knowing. Only when a 
question is put (prafne), then what he desires to know (vadeua 
kilajnipsyati) that which is already lying within him, he expresses 


Abhinavagupta 


229 


outwardly in vaikhari or gross speech ( tadeva anlargalam bahisku- 
rute). As has been said: 

“As the sustainer of this universe (i.e. Siva) when eagerly 
entreated with desire accomplishes all the desires abiding in the 
heart of the embodied yogi who is awake after causing the rise of 
the moon (soma) and the sun (jurya).” 6 (Sp. K. Ill, 1) (i.e. by 
means of jiiana and kriydsakti ) . One and the same yogi even in 
memory (which refers to the past) and imagination (which 
refers to the future) remains equally in the present. Past and 
future do not exist for him. As has been said: 

“It is better to remain in the present which is not limited by 
the past and the future.” 64 When the state of the experient has 
been existing from before (from endless time) and there cannot 
be any increase or decrease in it, how can it tolerate such limi- 
tations of the present? “So and so knows this, does this”. There- 
fore, it has ‘sakrdvibhdtalva' , i.e. it is shining eternally. Therefore 
has it been said. It is because of this i.e. limitation that the pre- 
sent time requires a reference to the past etc. i.e., to the past and 
the future. In the absence of limitation, because of non-appli- 
cability of expectancy, reality is undetermined by time. This 
has been repeatedly stated. It is the Lord alone who makes the 
variegated power of time manifest. “Moreover in any waking 
condition, that which is considered to be a ghatika i.e. twenty 
four minutes, in that very time those experients, who are under- 
going varied experiences in a dream, experience the diversity of 
a day, three hours ( prahara ), a year etc.”. 

(Now A.G. is giving an interpretation of the fourteenth verse, 
viz. praharadyadabhipretam. . .rudraiaktibhih. The vision of the Deity 
by means of rodhana and dr&vana. ) 

Rodhana-praharah = prakrsfoharah; saksat = saksa -|- ad. 

Praharah has been explained by A.G. as the state of complete 
dissolution. The sense is: the aspirants after having realized the 
amrta-bija or sauh, and having assimilated the objective world 
grasped through the senses into the Self (saksat), or in other 
words achieved its dissolution in akula or anullara. 

Drdvana-saksa-\-at 

Making the same sense-grasped (saksa) objective world which 
is now internalized, externalize (at), bringing it face to face with 
jhanaSakti residing in Sadasiva, the so-called preta (preta-iabda- 
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vdcya-saddSiva-nivisfa-jhdnaSakti-dbhimukhyena ) , undoubtedly ( asam 

digdham kHva), realizes the goddess icchd-Sakti— the source of 
effecting all external forms ( rupdndm kalanam ) and attracted by the 
simultaneous process of rodhana-dravana-Sakti, i.e. the simultaneous 
Sakti of assimilating inwards the sense-grasped objective world 
( sdksasya-sendriyasya rupasya adanam bhaksanam kftvd) and effecting 
externalization of the assimilated objective world {atanam ca 
sdtatyagamanam kftvd), (realizes the goddess icchd-Sakti) . 

‘Ru’ denotes rodhana and ‘dr a' denotes drdvana. Rodhana in this 
context is a technical term. It means samhdra, i.e. withdrawal or 
dissolution. Drdvana is also a technical term in tins context. It 
means sfsfi i.e. manifestation. Being drawn i.e. going in a state of 
absorption through the sarjihara and srsfi Saktis , he (the .yogi ) u \ 
perceives i.e. experiences. This is what is meant to be said. (First 
of all, there is rodhana— the state of inward dissolution and then 
there is drdvana, the state of external expansion ) . 

1 . Rodhana — the state of inward dissolution 

What is said to be perception or experience (jadtdam darSanavy 
ndma) that comes to the yogi who, having reached the state of 
akula in which the waves of all the external vikalpas (thought- 

constructs) have dissolved {tat-sarva-larahga-pratyastamayardhya- 
akula-sattadhirudhasya ) and full of icchd-Sakti which has reached its 
highest capacity by coming in contact with svdtantrya (divine 
autonomy) full of endless glory ( ananta-mahima-svdtantrya-yogdt ), 
realizes the dissolution of icchd in anuttara. 

2. Drdvana — the state of external expansion. 

Then the same icchd becoming externally oriented assumes the 
aspect of jhdnaSakti, having slightly indistinct appearances of 
difference as its object. 

Rodhana even in external orientation and Drdvana even in internal orien- 
tation 

The jhdnaSakti of the nature of sdmanya spanda (general pulsa- 
tion) expanding towards the outside, assumes the form of the 
senses of the nature of specific spanda and the yogi at this state 
achieves the rodhana or arresting of the senses in the same condi- 
tion outside. This is indeed atana in rodhana i.e. sdtatydgamana or 
continuous movement in rodhana or arresting. Therefore, rodhana 
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is both dravana or expansion and bhaksana (swallowing) or dis- 
solution. This process is known as vamana-bhaksana, i.e. both 
ejecting outside and swallowing within. Bars ana or experience 
is of the nature of pratha i.e. it involves both samanya or general 
jhana and viiesa or specific jhana and what is pratha involves diver- 
sity of expansion ( prathayaka tathavidha-vaicitrya-yogat) . A state 
of indecision or doubt depends on two alternatives, e.g., whether 
this is the trunk of a tree or a human being. Even this uncertainty 
has an element of certainty about it (for certainly it is one of 
these and cannot be anything else). Thus the divine power 
achieves what is hard to accomplish. 

Explanation of prahara... smarana 

Such a yogi is verily Bhairava who has the power of memory 
which is parapara i.e. which assimilates a past experience to a 
present one. That is why it has been said only in ‘two praharas’ 
i.e. by placing two cognitions {para and apara) together. The para 
or the previous or the past prahara is that of actual experience and 
the apara or the second prahara is the cognition of the sameness in 
the present. Remembering the amrtabija in this way (i.e. in 
pardpara* way) he becomes settled in vyoma or empty space 
(pyomastho jdyate) i.e. he acquires the status of an experient in 
puryastaka (at the time of perception or first experience) and funya 
or void (at the time of apohana ). When his perceptual experience 
is characterized by prahara i.e. by complete absorption, he 
deliberates upon it by calling it up in memory again and again. 
“Saksat paiyati asamdigdham. . .rudra faktibhih" is connected with 
this as with the previous one. It has been said that till that time 
even the memory is like the original experience itself. It is said 
that he is united with the vikalpa iakti of the nature of apara i.e., 
apohana i.e., he experiences even the gap occurring between the 
first experience arid its recall. 

(Now A.G. is explaining the 1 5th and 1 6th verses ) . When per- 
ceiving, then remembering, then settled in vyoma i.e., in apohana 
(the experience of the gap between the first experience and its 
recall), he experiences again by means of these processes uni- 
tedly ( trayena ) then with three kinds of cognition characterized 

* Parapara means that together with dariana or anubhavaj Aina, the yogi lias 
smrtijAana, vikalpajAina and apohanajAina. 
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by the expression praharatraya, the matarah sarva i.e., all the inner 
pramitaras, in other words the inner supreme energ.es of the sen- 
ses • being experients become siddha or perfect in experiencing 
the objects regardless of the other experients being successful in 

those who have gained ^ 

trya or autonomy by means of yoga characterized )) i en Y 
the inner genuine experient. Mahabaldh means mahat balam 
yasdm tah' i.e., they whose prowess is great. The bala or prowess 
the power of expanding in all direction, w.thout an, 
check in contrast to the external semes. They 
inner MU, 

». These are also perfect because regardless o the res- 
traints advocated by all the ordinary empirical texts, they are 
full of activity prompted by the ardour or autonomy. 

I nnh— Vires in this context are what are called the organs of 
sense and the organs of action (of suchyogis). They also become 
perfect. VireSvarah i.e., the lords of the viras or in other words, 
the energies of ka and other phonemes also become pe. feet. 

• Sokimganah ' means Brahml and other divinities who appear 
with the manifestation «r ‘ka' and other phonemes and who are 
a host of powers denoting different mental modes such as attrac- 
tion, aversion etc. This host of powers also becomes perfect. 
Since it is perfect, therefore it is powerful [balavan) 

Paramam siddhim yacchanti means (they) offer the param - 
perfection; param* means parasyamd i.e., pramiti or comet nouon 
of the supreme experient (farasya) Th.s itffa or perfect on 
vikalpdtmikd, i.e., even with external means of proof, the « 
able to pinpoint the nature of the supreme, e.g., such is the su- 
preme (asau parah) or they offer the (most) desired object of the 
yogi, viz. the realization of the (real) T. Two alternative courses 
would be applicable (vikalpayoga) successively (kramaSafi) both o 
the yogi who carries on the yogic practice as a matter of course 
without knowing its full value (ajnMrthaknye) and also to the 
yogi who carries on the yogic practice with full knowledge of its 
purport (jMtarthakriye). 

Explanation of ‘ anena . . . prasidhyati ’ 

In short (kim bahund), those adepts ( mantrinah ) who practise 
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the discipline of spiritual perfection ( sadhayanti ) in accordance 
with the mantra of other scriptures, they also will become perfect 
by this creative mantra (hrdayam i.e., sauh bija) and will become 
liberated while alive. Without this ( mantra ) the highest per- 
fection will not be achieved. This is the sense. 

The interpretation of the last lin , viz. 'yat kincit bhairava etc’ 
is the following: ‘ Siddhah or they who have become perfect 
(through jhdna), sadhayanti or they who are carrying on the dis- 
cipline of spiritual life (through yoga), setsyanti or they who will 
become perfect gradually by means of powers like animd etc., all 
these have achieved or will achieve perfection only through this 
mantra (i.e., sauh). Without penetration in this central creative 
mantra , even success in the pragmatic life will not be achieved, 
or in tantra i.e., in the practical discipline of yoga, all that is due 
to this ( mantra ) only. 

Thus the highest Lord himself is this hrdaya bija i.e., sauh 
mantra. In this way strengthened by the three Saktis (of para, 
pardpara and apara,), he is full of udaya-samhara-maya* and identi- 
cal with infinite Consciousness. 8 

(A.G. is now explaining adrs(amanjalo’pi) 

( 1 ) From the standpoint of pati 

Thus, ‘ adrsfa ’ is that which is unseen i.e., unknown, the sphere 
of ignorance, the limitation of mayd ( akhydti-rupam an jam mdyd- 
malam). This hjdaya-bija (sauh.) realized in this way removes 
( lumpati ) the limitation of mayd which brings about a sense of 
differentiation and also the primal ignorance ( akhyati rupam ) of the 
true nature of the Self. 

(2) From the standpoint of pasu (adrs(am, antjani eva lopah, tadyogi) 

At the same time, this amrta-bija having accepted the limi- 
tation ( lopa or sahkoca) pervading the four spheres of Sakti, mayd 
etc. is present in the form of limitation also. 

Thus the highest Lord who is a mass of consciousness has vidya 
(i.e. anubhava or the para state), maya (i.e., apohana or the apard 

‘Udaya-samhara-maya is a technical term. It means that at the time of ex- 
perience, it is udiyamdna ( rising) , at the time of memory ( smrti), it is udaya- 
samhara-maya, at the time of apohana, it is only samhdra-maya. Udaya-sarjihara 
includes all the three. 
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state) and both (i.e., smfti or parlparl state). As has been rightly 
’“"Dertoo i.e., experience is the snprenre S.kti (* rt). -W 

or memory U supreme-cnm-non-supreme Sakn <£*£)• 

eikalpe or alternation or is the non-sup^ S^h »«r. )■ 

The Lord has all the three Saktts. He has both the powers o 
mdyd (the power of differentiation) and vxdyd (the po werof ™ n ' 
diifference or identity). Mdyd has four spheres (vuz 
prakrti, mdyd and iakti). Vidyd is the consciousness of Self, 

grace the beneficent Energy of Siva.’ . 

If the above verses have to be interpreted pr^ajily 
accordance with yoga then as prescribed in Sri-purvasastr 
(Malinivijaya) etc., one should first follow holy 
fasting etc.) and then enunciate this mantra (i.e. sauh). The verse 
ho“d be interpreted evidently in this way, for in the fixed prac- 
tices of yoga (* s, Mrj.su) the numerous practices on 

a fixed order refer only to certain fixed rules. a 

have to observe a fixed discipline in connexion with nerves, 
vortices of energy (cakra), karanas \ creative contemplation (bh - 

vand ), etc. 


1 . The throb 
following chart : 

Dimension 


Notes 

of the corporeal I-sense will be clear from the 


Body 


From the toe 
of the foot up 
to the head 

From the toe 
of the foot up 
to Brahma- 
randhra 

From the toe 
of the foot 
upward upto 


The state 
of the 
Experient 

Name of 
the body 

Dimension 
of the 
fingers 

Bahyatma 

Sthula- 

84 

pramata 

sarira 


Bhutatma- 

Suksrna- 

12 

pramata 

sarira 

(84+12) = 
96 

Ativahika- 

Para- 

12 

atma- 

sarira 

(96+12) = 

pramata or 

108 


The external 
fold of the 
body 

The inner 
second fold 


Third fold 
measured up- 
to 1 2 fingers 


J 
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108 fingers 

puryastaka 


above 

Brahma- 

randhra 

From the toe of 

Antaratma- Sakta- 

2 

Fourth fold 

the foot down- 
ward in the 
earth upto two 
fingers 

pramata sarira 

(108+2) = 
no 


Two fingers 

Paramatma- Spanda- 

2 

Fifth 

above the 
Ativahika 

pramata Sarira 

(110+2) = 
112 

fold 


2. * Vira ’ : This means literally a ‘hero’. The term designates a 
special category of Tantrika initiates characterized by courage 
and an inclination towards orgiastic practices. 

3. This means that the mantra ‘ sauh ’ covers the entire mani- 
festation. 

4. Samyama is a technical word of the Yoga-Sutras of Patanjali. 
It includes the three practices of dharana or fixing the attention, 
dhyana or meditation and samadhi or complete absorption of the 
mind. 

5. Here soma or the moon symbolizes jndna-Sakti (the power of 
knowledge) and surya or sun symbolizes kriyaSakti (the power of 
action). 

5. a cf. Malinivijaya Varttika 1, 1 56, with the sukhi bhaoet. 

6. ParameSa-Iakti means the inner supreme energy of the sen- 
ses. The word mataraft connotes these inner Saktis or energies 
of the senses. There is a difference between indriya-iakti and 
indriyavrtti. IndriyaJakti means the inner energy of the senses, indri- 
yavrtti means the mode in which senses perceive objects. Indri- 
yavrtti is extroverted; indriyaSakti is introverted. Indriyaiakti has 
abhedajnana or identity-consciousness ; indriyavrtti is concerned with 
bhedajndna, the difference and variety of objects. 

7. When all perceivers perceive the same object as it is, e.g., 
when all perceive a jar as jar, then the perception is confirmed 
and it is considered to be the right perception. Thejo^f’s per- 
ception is perfect whether other people perceive a particular 
object in the same way or not. Moreover, the perception of other 
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people is of the kind of indnyavHti, whereas the perception of the 
voei is of the kind of indriyatakli which is of a different order. ^ 

8. Ananta-sanwidaikyaSdli : This includes the ideas of 'prasara- 
hrdaya' and ;a«ihara-h r daya. Prasdra-hjdaya is a-ha-m . This is 
known as ‘hrdaya-bija’ . Samhdra-hrdaya is m-ha-a. This is technically 
known as fiiifda-ndtha. Both refer to the identity of the infinite I- 

consciousness. ... • * „„„ 

9. Karana is one of the anava ufidyas by which the aspirant con- 
templates over the body and the nervous system as an epitome 

of the cosmos. . Q 

Introduction to V erse i y 

It has been said that ‘Trika is higher than Kula’. Nowof this 
Trika, anuttara is that which transcends all. It is this w ic l ie 
Tantra is going to describe. 

ADRSTAMANDALO’PI evam 

YAH KASCID VETTI TATTVATAH 
sa siddhibhAgbhaven nityam 
SAYOGI SA CA DlRSITAH // 19 / 

Translation 

Whosoever thus knows truly (the bijamantra sauh) even if he 
has not seen the mandate, he enjoys the success of perfection eter- 
nally. He is (perfect) yogi, he is (really) initiated. 

Text 

From mandalam on p. 90, 1. 7 upto nityamiti onp. 90, 1. 19. 
Translation 

Mandate' means a mystic circle (diagram) in which the deity 
is installed. Adjfta means one who has not seen or one w 10 ias 
not joined the association ofyoginis (aprdptamelako P i) bymean* 0 
caryd or observance of certain rchgious rites through iakti process 
Uaktopaya) or mUf* i.e., a religious rite practised at night 
through ^ process or hafha P aka i.e. a 

assimilating experience to the consciousness of the expenen 

classed under idmbhava process. r 

Another explanation of masala may be the system of nerves as 
medium of pranic currents and a smaller group of nerves. 

So ‘ adrslamandalah ' according to this interpretation of man da a 
would mean ‘one who ha, no! perceived the 
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CHART No. 10 



The outline of the Mandala of the Trident and Lotuses 
( trisuldbjamantjialam ) prescribed by MVUT 9.6-31 
(TA 31.62-85b). 

Diagram Courtesy: A. Sanderson 
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1 means of yogic practice’, it may be interpreted as not even 
by means oi yog* y lotuses. 2 In the 

having seen the diagram o ccrem0 ny of initiation is 

matter of realization, manjala or the ceremony 

of no use. , , 

■ Evam means 'tvameva’ i.e. aU of a sudden. 

'Yah kaScit’ means: he who has been favoured with the highes 
grace (paraSaktipatanugrhito) , ‘vetti’ means he alone.knows. 
realization alone ^(^y "Led by 

TherC °nt revered °Bhahava! The itat eTent that “The man 
— intelligence who adopts a mantra by hunself (without 
The help of a gets into trouble” 2 apphes only to mantras other 

than tWs central seminal mantra, not to this mantra, viz., sauh btja 
for it is the very heart of Bhairava. This mantra transcends eve 
uch deities as Mantra, Mantresvara and Mantramahesvara^ 

This clnnot be expressed in a book. It is the very core of the 
Divine It has (already) been clearly laid down that this is truly 
cnuired only by the favour of the highest grace. So any one 
suggests that any one can acquire it irrespective of caste, religious 
fir ■ insieht into it is the main point, 
enjoy toll perfection. Since a«i i» one who yearn. 

Notes 

1 . Manila: A.G. interprets it in three ways: 

(1 ) devatacakram, a circle in which a deity is installed This is 
thi usual meaning of the word (2) the group^f nerve, fcthe 
passage of prdnic currents, and (3) the dag 

"t Thi, is the diagram of a triangle re- 

„ th _ divine Sakti or Devi m all her aspects. A white 
is Placed on each prong of the *«. for wor,h,p. 
The diagram is given on the previous page. 

SrrScasion of initiation, a diagram like tin, was drawn w,.h 
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lines of lime and shown to the disciple before initiation. 

3. The full verse referred to is as follows: 

Svayamgrhita mantrasca klisyante calpabuddhayah 

Lipisthitastu yo mantro nirvlryah so’trakalpitah // 

“People with little intelligence who adopt a mantra by them- 
selves (without its being imparted by a guru ) get into trouble. 
That mantra which is simply recorded in a book is without any 
power. This is what is declared here.” 

4. This is hermeneutic interpretation of diksd. The letter ‘di’ 
means 'diyate jnanam’ i.e. insight is imparted ; the letter ‘ksa’ 
means ‘ksiyate papam’ i.e., sin is destroyed. 

Text of the Verse 

ANENA jfiATAMATRENA JNAYATE SARVASAKTIBHIH 
Translation 

By mere knowledge of this mantra he (being perfect) is known 
by all the faklis. 

Translation of the Commentary (p. 90, 1. 22 to 1. 24) 

He is known by all the Saktis means ‘by all the omniscient 
deities’. By mere knowledge of this mantra, he knows whatever 
is known by those Saktis. This should be interpreted as before.' 
‘Sarvabhih Saktibhih’ is used in an instrumental sense. 

Text of the Verse 

SAKINIKULASAMANYO 
BHAVED YOGAM VINAPI HI // 20 // 

Translation 

Even without _yoga, he becomes equal to the family of Sakinis. 

Translation of the Commentary (p. 91, 1. 4 to 1. 6) 

Merely by having an insight in this mantra, 1 without the 
practice of yoga which brings about identity with the Divine after 
the end of this body formed by mayd, the aspirant not only be- 
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comes equal to the family of Sakinis-but becomes even superior 
to them for the group of SakinI has only mesa spanda (particular 

sbanda) ’(which only leads to behaviour and intercourse charac- 
terised by differentiation), whereas he (the .spirant becomes 
identified with samanya spanda or universal pulsation o t ic iv , 

,h. energy of the » n ,urpa»ed . * 0 . 
ckuhrufak) and becomes the master or the group ot SMi . 

Notes 

1. Anena jnatamatrcna (by merely having an insight in this 
mantra): In L.V. A.G. explains it thus: EtatsamaveSabhyasat t.e., 
by the practice of absorption in this (t.e. saul}) . _ , 

2 Sakinikulas&manyo: In L.V., A.G. explains it thus. Sakxm- 
kulena devatdcakrena sdmanyaslulyo bhavalt 

vastunah puranat, i.e. He becomes equal to the group of djrnUe , 
for merely by the knowledge of this {mantra), there is the plan 

lU In Ws'vivaTSa commentary on Paratrisika, A.G. says that the 
aspirant who has acquired a knowledge of the mantra sau not 
J v becomes equal to the Sakinis but even rises superior to them, 
for the Sakinis are confined only to viSesa spanda, whereas this 
aspirant acquires the energy of samanya or universal spand . 

Text of the Verse 

avidhijno VIDHANAJNO 

JAY ATE YAJANAM PRATI // 21 1 1 

Translation 

Even if he is ignorant of the injunctions pertaining to rituals, 
he acquires the knowledge of the injunctions concerning sacrifice 

(by himself). 

Translation of the Commentary (p. 91, 1. 10 to 1. 15) 

Vidhi means both knowledge {jhdnam) (of the injunctiom per- 
taining to religious ceremonies) and its practical application 
(kriyd) He who has not got these two is a mere animal. As has 
been lid in Kiranagama: “He who is engaged only m thinking 
of the means of (sensuous) enjoyment {bhogopayavicintakah) is alway 
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a mere formless animal, ignorant, incapable of doing anything, 
having no qualities, wanting in power, diffusive ( vyapi ), con- 
fined only within maya , and steeped in her interior.” 

Even such an animal by mere insight into this mantra becomes 
a vidhanajha of sacrifice. ‘ Vidhanajha ’ is one who has both know- 
ledge of the injunctions and their practical application ( vidhanam 
jhaca yasya sah) i.e., he is both a knower and performer of the 
ceremony appropriate to a certain religious obligation ( visaya- 
sarjigata karariam prali karla. jhatd ca). 

Though the sacrifice that he performs may not be formally 
perfect, yet it brings about the full fruit for him, for this central 
seminal mantra is all-inclusive. 

Text of the Verse 

KALAGNIM Aditah KRTVA 

mAyAntam BRAHMADEHAGAM 
Si VO V I S V AD Y AN ANT A N’T A H 

PARAM SAKTITRAYAM MATAM // 22 // 

Translation 

Beginning from kaldgni i.e., the earth right up to maya, thirtyone 
taltvas rest in brahma- body. Siva i.e. andsrita Siva with Sakti 
rests in an 2 -\-anta-\-antah i.e., in visarga (coming) at the end of ‘a’, 
i.e. ah. In the remaining {para) 3 i.e., au beginning from Suddha- 
vidyd (vifyudi), rests Sakti, Sakti-traya i.e., Sakti-trisula — Sadasiva, 
Isvara and Suddhavidya of the nature of icchd, jhdna and kriya. 
This Sakti-/n'/«/a is acknowledged as the Supreme {tacca pararn 
matam ) or Creative force {visargamaya) . 

Translation of the Commentary (p. 91 , 1. 21 to p. 92, 1. 2) 

Kdlagni is the initial bhuvana of the earth category. So ‘Kdla- 
gnim aditah krtvd mayanlanC means from the earth category upto 
maya. All these rest in the body i.e., the essential nature of brahma, 
i.e. in l sa\ 

ViSvttdi means from Suddhavidya up to andsrita Siva with Sakti. 
Anantah = an-{-anta-\-anta/i. An means the vowel ‘a’, antah means 
the end of vowels i.e. visarga. Pararn that which expands ( visargat - 
makam ) i.e., expands in Suddhavidya, Isvara and Sadasiva. 
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Sakti-trayam 4 means that which consists of three Saktis viz. icchd, 
jndna and kriyd. That which is constituted by these, i.e. sa+au+ 
ah: is considered to be the supreme. The same thing has been 
declared by the verse, beginning with the phoneme sa . (I he 
phoneme 'sa' is symbolic of 31 tattvas from the earth up to may a 
W is symbolic of Suddhavidya, Isvara, and Sadasiva and ah 
is symboUc of Siva and Sakti. Thus 'sauh' includes all the 36 

tattvas . ) 

Notes 

1 Brahmadehagam: Brahma in this context means 'sa'. This 
interpretation is based on Bhagavadgita which says that Brahma 
is om, tat, sat. The V of 'sat' is dropped, and ‘m’ is considered to 
be Brahma. It is generally called trtiyam brahma, the third name 
of Brahma, the first two names being om and tat. 

2. ‘a’ with: becomes ah i.e. visarga. The phoneme ‘a’ is gene- 

rally called ananta in Trika inasmuch as it is the basis of all ex- 
pansion. . 

3. The word ‘ para ’ being repeated twice yields two meanings. 

The first para means ‘in the remaining’ and the second para means 

the supreme. . , , ... 

4 Sakti-trayam means that which is constituted by three saktis, 

viz. icchd, symbolic of Sadasiva, jndna, symbolic of Isvara, and 

kriyd, symbolic of Suddhavidya. 

Text of the Verse 

TADANTARVARTI YATKINCIT 

SuddhamArge VYAVASTHITAM / 
ANURVlSUDDHAM ACIRAT 

AlSVARAM jRANAM ASNUTE // 23 // 

Translation 

Whatever is established (in the universe), all that reposing in 
that i.e., sauh, is in the pure way i.e. it is implicit in sauh in a pure 
way i.e., without any mala or limitation. The limited individual 
soon enough obtains the pure knowledge of the Divine (after 
the realization of sauh). 
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Translation of the Commentary (p. 92, 1. 7 to 1. 10) 

Whatever is established in a variegated way i.e. in bhedabheda 
and bheda in the universe, all that reposes in the central seminal 
mantra sauh in a pure state i.e. in a state of undifferentiated unity. 
Anu is (1) one who breathes or (2) one who experiences and 
utters in a limited way. Even he (after the realization of sauh) 
becomes topmost of living beings (murdhanyo bhavan) and obtains 
by the influence of this mantra ( tatprabhavat ) the Divine knowledge 
very soon. How? 

Text of the Verse 

TACCODAKAH SlVOJNEYAH 

SARVAjftAH PARAMESVARAH / 

SARVAGO NIRMALAH SVACCHAS 

TRPTAH SVAYATANAH SUCIH // 24 // 

Translation 

(The first line has two senses:) (1) The guru who inspires to 
know the secret of that amrta-bija should be considered as Siva. 

(2) It should be known that He who inspires to know this 
mantra is Siva. He is unknown to others but He is Himself omni- 
scient, Supreme Lord. He is omnipresent, spotless, pure, fully 
satisfied, abiding in His own essential nature, unsullied. 

Translation of the Commentary (p. 92, 1. 16 to 1. 19) 

The guru or spiritual director who inspires this mantra to rea- 
lize should be understood to be Siva Himself. It is Siva alone 
who inspires it. He is beyond comprehension, for he is the (eter- 
nal) subject (and cannot be reduced to an object). Svayatana 
is one who (while abiding in his essential nature) emanates his 
own (sva) ay as i.e., the existence or objects in the form of con- 
sciousness. All this has been delineated in detail (earlier). 

Thus having described it in detail, the scripture emphasizes 
the purport in conclusion. 

Text of Verses 25 and 26 
YATHA NYAGRODHABlJASTHAH 

SaktirCpo mahAdrumah/ 
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TATHA HRDAYABlJASTHAM 

JAGADETACCARACARAM II 25 // 

EVAM YO VETTI TATTVENA 

TASYA NIRVAIYAGAMINI / 

DlKSA bhav at y asamdigdhA 

' TILAJYAHUTIVARJITA II 26 // 

Translation 

As the great banyan tree lies in the form of potency in its 
seed, even so this universe with all the mobile and "nmobde 
beings lies in the seminal mantra (sauh) , the very heart of the 

who knows this mantra in its essence, becomes competent 
for initiation leading to nirvana (liberation) undoubtedly, without 
any formal ceremony consisting of oblation (ahuti) with sesamum 
indicum (tila) and ghee (melted butter). 26. 

Translation of the Commentary (p. 93, 1. 7 to p. 94, 1. 5) 

It has already been said that there is nothing in this world 
which is simply non-existent. Everything (in its place) is a - 
inclusive. Just as in the seed of the banyan tree lie all the re- 
levant parts, viz. sprout, branches, leaves, and fruits, even so 
this universe lies in the heart of the Supreme. The certain con- 
viction of this is (in itself) undoubted initiation for liberation 

(nirvana). As has been said. _ . 

“This is the acquisition of ambrosia leading to immortality , 

this alone is the realization of Self (Ut. grip of Self). This alone is 
the initiation of liberation (nirvana-diksa) leading to identity vvi 

Sl There arc other kinds of initiation also which may offer worldly 
eniovments, but the insight into this (mantra) is the essential 
That is why it (Trika-Sastra) is superior to every 
other Sastra ; it is even superior to Kulasastra. 

As in the weights of a balance, though there may be only a 
limited removal of the weight there arises a good deal of diff- 
erence in the measure of a thing only by slight ly raising or 
lowering the balance, even so there occurs a good deal of di- 
fference in respect D r the knowledge of space, time and enjoy- 
ment of the higher and higher tattvas (categories of existence ) . 
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It is even possible that the sphere of experience ( samvedana ) 
rising higher and higher may exceed the thirty-six categories. 
Since insight ( samvedana ) into the hrdaya-bija or sank is initiation 
(diksa), therefore is it said that vira and yogini who have pene- 
trated this insight (etat samvit anupravisto) stand initiated [krta- 
diksan) by the grace of the I-consciousness described as revered, 
supreme Bhairava who is the ruler of the collective whole ( cakre - 
fvara ) of the twelve* external and internal sense-divinities (ra- 
Smi-dcvata-dvadaSaka ) that are constantly present ( satatodita ) in 
the supreme reality ( para-satta ) and are transcendent to miiyd 
(amayiya). 25-26. 

Thus the way in which the transcendental ( anultara ) state 
occurs without abandoning the external extension has been 
determined many a time both separately and in a composite way. 

Now this is what is to be said. In every Sastra it is said : “Those 
who arc devoted to hrdaya-bija or sauh, the very import of Trika, 
even when they do not realize its full virility, are the very lord, 
in a veiled form, having entered the human body.” 

How is this worship to be performed? Even though this ex- 
ternal worship is without its full virility, there must be in it the 
impact of amd/ara-reality [anultara satta), for anultara is after all 
anultara. What is the operational method of this worship? In 
order to give a definite answer to this query, the author lays 
down the following verses: 

Text ok the Verse 

mOrdhni vaktre ca hrdaye 

GUHYE MORTAU TATHAIVA CA / 

nyAsam krtvA SikhAm baddhvA 

SAPTAVI MSATI MANTRITAM // 27 // 
Translation 
External Worship 

After making nyasa 1 on skull ( murdha ), mouth, heart, private 
part, 2 and the whole body 3 and tying the tuft of the hair ({ ikhd ) 
with twenty-seven mantras. 

•The twelve sense-divinities are 5 organs of sense plus 5 organs of action 
plus manor and buddhi. 
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Notes 

This external worship is to be performed by vira and yogim, 

S l. Nyasa: mental assignment of various parts of the body to 
deities (by placing the fingers on them). 

2. The private part of both vira and yogini. 

3. The mantra has to be repeated five times on each part for 
each of the five deities, viz. Isana, Tatpmuja, Aghora X ama- 
deva and Sadyojata with the mantras of Malfka and Ma . 
Matrha mantra is aksa hrim and the Malini mantra is napha hrim. 
The avartana or repetition is made in the following way. 


25 mantras 


First avartana or repetition: 

1 . aksa hrim isanamurdhne namah 

2. napha hrim tatpurusa vaktraya namah 

3. aksa hrim aghorahrdayaya namah 

4. napha hrim vamadevaguhyaya namah 

5. aksa hrim sadyojatamurtaye namah 

Second avartana: 

1 . aksa hrim tatpurusamurdhne namah 

2. napha hrim aghoravaktraya namah 

3. aksa hrim vamadevahrdayaya namah 

4. napha hrim sadyojataguhyaya namah 

5. aksa hrim isanamurtaye namah 
Third avartana : 

1 . ak§a hrim aghoramurdhne namah 

2. napha hrim vamadevavaktraya namah 

3. ak§a hrim sadyojatahrdayaya namah 

4. napha hrim isanaguhyaya namah 

5. aksa hrim tatpurusamurtaye namah 

Fourth Svartana: 

1. aksa hrim vamadevamurdhne namah 

2. napha hrim sadyojatavaktraya namah 

3. ak?a hrim iSanahrdayaya namah 

4. napha hriin tatpurusaguhyaya namah 

5. aksa hrim aghoramurtaye namah 
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Fifth avartana: 

1 . aksa hrim sadyojatamurdhne namah 

2. napha hrim isanavaktraya namah 

3. aksa hrim tatpurusahrdayaya namah 

4. napha hrim aghoraguhyaya namah 

5. aksa hrim vamadevamurtaye namah 


27 mantras for tying the tuft of hair (Sikhd) 


1 . 

Sr?tirupecchatmikaya Sikhaya 

bandh- 

karomi 

namah 

2 . 

pararupaya 


anam 



„ parapararupaya 

99 

99 

99 

99 

3. 

„ apararupaya 

99 

99 

99 

99 

4. 

Srjtirupajnanatmikaya 






pararupaya 

99 

99 

99 

99 

5. 

„ parapararupaya 

99 

99 

99 

99 

6 . 

„ apararupaya 

99 

99 

99 

99 

7. 

Sr?iirupakriyatmikaya 





8 . 

pararupaya 

99 

99 

99 

99 

„ parapararupaya 

99 

99 

99 

99 

9. 

„ apararupaya 

99 

99 

99 

99 

10. 

Sthiti rupecchatmikaya 






pararupaya 

99 

99 

99 

99 

11 . 

„ parapararupaya 

99 

99 

99 

99 

12 . 

„ apararupaya 

99 

99 

99 

99 

13. 

Sthiti rupajfianatmikaya 






pararupaya 

99 

99 

99 

99 

14. 

„ parapararupaya 

99 

99 

99 

99 

15. 

„ apararupaya 

99 

99 

99 

99 

16. 

Sthiti rupakriyatmikaya 






pararupaya 

99 

99 

99 

99 

17. 

„ parapararupaya 

99 

99 

99 

99 

18. 

„ apararupaya 

99 

99 

99 

99 

19. 

Samhararupecchatmikaya 






pararupaya 

99 

99 

99 

99 

20 . 

„ parapararupaya 

99 

99 

99 

99 

21 . 

„ apararupaya 

99 

99 

99 

99 

22 . 

Samhararupajflanatmikaya 






pararupaya 

99 

99 

99 

99 
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23. „ parapararupaya „ 

24. „ apararupaya » 

25. Samhararupakriyatmikaya 

pararupaya » 

26. „ parapararupaya „ 

27. „ apararupaya „ 

Text 


>> 


>> 


n » 




EKAIKAM TU DlSAM BANDHAM 
DASANAM API YOJAYET / 
tAlatrayam PUR A DATTVA 

saSabdam vighnaSAntaye 


II 28 II 


Translation 

Then one should fetter the ten directions with only one mantra 
(viz. sauh), but before doing so, in order to remove all obstacles, 
one should clap three times by muttering inwardly (throug 
madhyama vani ) 5 (the first time), au (the second time), ah (the 

third time ) . 

Notes 

The directions have to be lettered thus . 

1 . Sauh indradisa bandhanam karomi namah 

2. Sauh agnidisa bandhanam karomi namah 

3. Sauh yamadisa bandhanam karomi namah 

4. Sauh nairrtyadisa bandhanam karomi namah 

5. Sauh varunadisa bandhanam karomi namah 

6. Sauh vayudisa bandhanam karomi namah 

7. Sauh kuberadisa bandhanam karomi namah 

8. Sauh isanadiSa bandhanam karomi namah 

9. Sauh urdhvadila bandhanam karomi namah 

10. Sauh adhodisa bandhanam karomi namah 

Text 

SikhAsamkhyAbhijaptena 

TOYENABHYUKSAYET TATAH l 

puspAdikam kramAt sarvam 

LINGE VA STHANDILE’THAVA // 29 // 
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Translation 


Then after consecrating water with the same number of japas 
as are meant for tying the tuft of hair, i.e. the same twenty- 
seven mantras as are meant for iikha-bandhana, one should sprinkle 
with the consecrated water over flowers and all other objects of 
worship successively. All this should be done by the vira on the 
female organ (sthandila) of theyogini and by theyogini on the male 
organ ( linga ) of the vira. 

Text 


caturdaSAbhijaptena 

puspenAsanakalpanA / 

TATRA SR$TIM YAJED 

VI RAH PUNAREVASANAM TATAH // 30 // 

Translation 

One has to form a seat with flowers consecrated with fourteen 
mantras by putting a dot on each of the vowels from ‘a’ to 'au n . 
The vira should worship the sftfi-bija (hrdaja-bija) , on this seat and 
then should fashion another seat by means of the same process. 2 

Notes 

1. The flowers have to be consecrated with fourteen mantras 
in the following way: 


1. am 

asanapaksam 

sodhayami 

2. am 

JJ 

JJ 

JJ 

3. im 

JJ 

JJ 

JJ 

4. im 

>> 

JJ 

JJ 

5. uxp 

)) 

JJ 

JJ 

6. um 

JJ 

JJ 

JJ 

7. rm 

JJ 

JJ 

JJ 

8. rm 

JJ 

JJ 

JJ 

9. Irp 

JJ 

JJ 

JJ 

10. fm 

JJ 

JJ 

JJ 

11. em 

JJ 

JJ 

JJ 

12. aim 

JJ 

JJ 

JJ 

13. om 

JJ 

JJ 

JJ 

14. aum 

J> 

JJ 

JJ 


namah 


i 
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2. This whole practice is shrouded in mystery. 
The Internal Supreme Worship 


Text 


SRSTTM TU SAMPUTlKRTYA 

paScAd YAJANAM ARABHET / 

SARVATATTVA-SUSAMPORXAM 

SARVABHARAl^A-BHOSITAM II 31 ii 
YAJED DEVlM MAHESANlM 

saptavimSati-mantritAm 
TATAH SUGANDHIPUSPAISTU 

YATHASAKTYA SAMARCAYET II 32 // 


POJAYET PARAYA BHAKTYA 

ATMANAM CA NIVEDAYET / 
EVAM YAJANAM AKHYATAM 

AGNIKARYE’PYAYAM VIDHIH 


II 33 H 


Translation 

After the sampufikarana of Sfffi, 1 one should start the yajanauc. 
the internal supreme worship. One should worship the go ess 
MaheSanI who is fully equipped with all the tattoos or categories 
of existence, is decorated with all the ornaments and who is con- 
secrated with (the previously described) twentyseven mantras. 
Then with fragrant flowers one should pay the goddess due 
honour according to his capability together 

Sakti ).* 31-32. , . 

In this way, both ( oira and yogini) should worship with supreme 

devotion and surrender themselves completely to her. The in- 
ternal worship has been described in this way. The same pro- 
cedure should be followed in the matter of agnihotra or sacrificial 
libation to fire associated with this worship. 33. 


Notes 

1 The sampufikarana of s r s(i has two meanings, viz. 1. The 
group of letters from V to %a\ It is known as varna-s T f(t. Sr?f, 
in this context is symbolic of h r daya-bija in which all the let ers 
from ‘a’ to 'kfa' are present. 2. It also means the coitus of oira 

all 2 .^There is double meaning in yalhaiakti also. Literally, it 
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means, not transgressing one’s capacity or capability. It also 
suggests that the worship has to be performed along with Sakti 
i.e., vnthyogini in this context. 

Text of the Commentary 

From murdhddini on p. 95, 1. 1 3 upto malinyddimantrandmanupraveSa 
on p. 95, 1. 19. 

Translation of the Commentary 

The esoteric aspect of the limbs pertaining to nyasa 

The nyasa on the head etc., is all right from the exoteric point 
of view. Really speaking, however, they being symbolic of man- 
tra are 

(1 ) indications of the five quintuple gross elements, viz. from 
ether down to earth which are said to be the external forms 
of the Supreme brahma, 

(2) essence of Isana, Tatpuru?a, Aghora, Vamadeva, and 
Sadyojata, the five mouths of Bhairava, 

(3) forms of cit (consciousness), unmesa in the sense of ananda 
or bliss, icchd or will, jhdna or knowledge, kriyd or activity 

Their mantras are the following: 

1. Uanamurdhne, 2. tatpurusa-vaktraya, 3. aghorahjdaydya, 

4. vdmadeva-guhydya, 5. sadyojdta-mQrtqye. 

Really speaking there is no difference among the five ( etat pahca- 
ka-avibhagdtmakatve). Each of these is quintuple. Therefore, the 
number of the mantras is twentyfive. The Malini mantra ( napha 
hrirfi) and Mdtrkd mantra (aksa hrirji) are both included within 
these twentyfive. 


Notes 

The esoteric aspect of nydsa would be the following : 


Number Limb ( anga ) 

Tattva 

Mukha of 
Siva 

Sakti 

1 . 

Murdha (head) 

Akasa (ether) 

Isana 

Cit 

2. 

Vaktra (mouth) 

Vayu (air) 

Tatpuruja 

Ananda 

3. 

Hrdaya (heart) 

Agni (fire) 

Aghora 

Iccha 
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4. Guhya Jala (water) Vamadeva Jfiana 

(private part) . . 

5. Sarvanga (murti, Prthivi (earth) Sadyojata Knya 

the whole body) 

Text 

From tisraica devyah on p. 95, 1. 19upto sarvasarvdtmakatva nirna- 
yenaiva on p. 96, 1. 3. 


Translation 

Sikha-bandhana (tying the tuft of hair): 

There have become nine forms of the three goddesses, viz. para, 
parapara, and a P ard because of each of them being connected with 
iccha, jfiana and kriya. Each of them being associated with srfd, 
sthiti and samhdra again becomes threefold. Thus their number 
becomes twenty-seven. All of them derive their nurture from 

^fikha Symbolizes the autonomy of the Divine diffused from 
Siva upto the earth; its tying indicates identity, the quintessence 

of the non-differentiation of all. 

Though the limbs, head, mouth etc., have been indicated separa- 
tely, yet each one of them is specifying the other. This fact has 
already been established by the principle: ‘Everything is the 
epitome of all* ( saTvarn saTvatmakatn ) . 

Text 


From diiyamani ghatidydh on p. 96, 1. 3 upto ityetadapi nirnita- 
meva on p. 96, 1. 18. 

Translation 


Disabandhana : 

Tars etc. related to space indicate directions. These are ten 
with reference to oneself, i.e. to one’s body. In this case also, 
tying or fettering is symbolic of Self-realization. 

Three clappings : 

This should be done with three clappings. Clapping is symbolic 
of stability (pratisfha) i.e., being stable inSeif.indapp'ng.te 
hrdayabija starting with V is the mantra i.e. the first clapping 
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should be done with he muttering of V, the second with the 
muttering of au, the third with the muttering of ah. 

The mantra should be a mere mumble i.c. it should be uttered 
only indistinctly in madhyama vani. Inner vimarSa is the essence of 
sounding. That is accomplished in madhyama vani. It has been 
stated frequently that vaikhari or gross speech is only an appendage 
of madhyami vani i.e. gross speech is only external manifestation 
of what is inwardly mumbled in madhyama. 

Pad fication of obstacles'. 

(In the esoteric sense), obstacles are the stain of waves of diff- 
erence of which the essence is limitation and division in the Su- 
preme Self (paramatmani ) which is free of all difference and divi- 
sion. Their pacification connotes identification with the Bhairava- 
ocean in which there is no wave of difference or division. 

As has been said by venerable Somananda: 

“May Siva who has entered into us as (the empirical) subject 
make obeisance by Himself to Siva who is extended as the uni- 
verse by means of para who is His own Sakti in order to remove all 
obstacles which are but Himself.” (S.D. I, 1 ) 

Arghya-patra: 

Arghya-patra-vidhi is the ceremony for purifying the water and 
the small vessel containing the water to be offered to the deity. 
Both the vessel and the water to be sprinkled should be consecra- 
ted first with the twenty-seven mantras mentioned before. Water 
in this context means everything that melts the heart ( hrdaya - 
dravatma, i.e. wine) because of non-restraint and non-hesitation. 

So far as flower is concerned, it has already been explained. 
Linga-Emblem: 

With regard to the worship of the emblem ( lihga ), the view 
expressed in the following verse should be borne in mind : 

“Do not worship the emblem of Siva made of clay or stone or 
mineral or gem. Worship that spiritual emblem in which is 
absorbed the entire universe consisting of the mobile and im- 
mobile beings” (M.V. XVIII, 2-3). 

This has also been conclusively explained. 

Text 

From viivatmanitattve on p. 96, 1. 18 upto Sabdapratitipaurva- 
paryamdtre on p. 97, 1. 4. 
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Translation 


Asana (Seat): 

That is dsana (seat) which is determined by the agent through 
his autonomy, for when the aspect of universality is the mam 
principle, then in the act of sitting, the location and seat are 
determined through autonomy only. 

Fourteenth Mantra : 

By fourteenth is meant W, for it has already been said that 
that is the triiula or trident (which symbolizes icchd, jnana and 

'^Srsti in this context means (varna-srsfi i- e 0 the series of P h °‘ 
nemes from V to ‘A/a’. It is the hjdaya (- bija or the mantra sauh) 
which is identified with the phonemes ‘a’ to ‘A/a . 

That is the reason why the entire dsana is also covered with the 
same mantra, for the place of location (adhdra) and that which is 

to be located are indissolubly connected. 

(What this means is that there is no difference between Siva- 
trikona and Sakti-fWAona. Sakti-friAaaa is the adhdra and Siva- 

trikona is the ddheya . ) 

As has been said in Bhagavadgita : 

“One who being united to yoga views the Self as seated in a 1 
beings (as the subject) and all beings residing in ones Self 
regards all things as the same”. (VI, 29). 

The sarjiputikarana of sfsfi: 

1 . From the point of view of esoteric worship of the Supreme: 

Srsfi here means the arising and subsiding of all the phonemes 
from ‘a' to ‘A/a’ severally and cumulatively in the Supreme 
principle through h r daya-bija. Samputikarana of sfffi implies that 
sampufa should be made by means of the mantra sauh at first of 
all the letters severally from ‘a’ to ‘A/a’ and then cumulatively of 
all the letters. It has already been said that there cannot be 
regressus ad infinitum ( anavasthd ) in this matter. 

2. From the point of view of the tradition of vira-yoginl : 

In the case of Sakti and Saktiman i.e. the female and male 
partner, sarjipufikarana of srsfi implies the exciting enjoyment of 
coitus between the lira and yogini and the substance produced by 
their union is also used. 
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In l samputikjrtya' occurring in the verse 31, there is the use of 
the suffix ‘ ktva ’ merely to show the precedence and succession of 
words. 


Notes 

The words srs(i and sarjipufikarana have two meanings. In the 
first case, sfsfi denotes vama-srsfi, the series of phonemes from 
‘a’ to 'kfa\ Sampufikarana in this context is a technical word 
which means the utterance of an additional mantra before and 
after the principal mantra. For instance, there is sarjipufa of awn 
both before and after the principal gayatri mantra. In the present 
case, there would be the sampufa of 'aharji' mantra both before and 
after the ‘sauh’ mantra. 

Sampufa is a hemispherical bowl with two movable covers 
which encloses something. Here the mantra ahatri is the s aijipufa 
which encloses the mantra sauh. 

In the second case, sfffi denotes conjugal relation and sarjipufi- 
karana denotes the actual coitus of the two. The ‘substance’ 
refers to kun<fagolaka , cf. TA XXIX, 22-24. 

Note of the Editor: Cf. Tantrasara 22: One should meditate 
upon the asana as the location and the located object, as identified 
with pure consciousness. The sarjipufikarana is to be done bet- 
ween the universe ( vifva ) and pure consciousness (samvit). 

Text 

From sarvatattvaih susfhu abhedena on p. 97, 1. 4 to trtiyd ca 
tatraivokta on p. 97, 1. 12. 


Translation 

Sarvatattvaih... purnatvani — means that the supreme Devi is 
fully ( samyak ) and invariably ( anapayitaya ) equipped with all 
the tattvas. 

She is decorated with all the abharanas (ornaments). This 
means — 

1. (Sarvabharana =*sarvatra a-bharanam ) 

The Supreme goddess is making every-thing in all directions 
(sarvatra ) , even in the atoms wholly ( samantat ) her own (atmi- 
karanam). 
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2. ( Sarvdbharana = saTvair-a-bhaTanom ) 

It has already been explained that all external objects, such 
as jar etc., all inner experiences, such as pleasure etc. all ex- 
perients such as animal, man, Brahma, Visnu, Rudra, Mantra, 
Sadasiva are like congruous limbs (avayava) ol the Supreme god- 
dess so that her being a uniform ( ekarasa ) organism ( avayavi ) 
is fully justified. That is why meditation on any definite form or 
weapon of hers has not been prescribed, for all this is (only) 

artificial. , _ . . 

(If it is not necessary to meditate on any definite form or wc< - 

pon of the goddess), how can one desirous of mounting to the 
highest stage in spirituality, and desirous of following the path 
recommended by Trika achieve his object. 

If this is the question, the reply is: ‘Who is constrained to 
mount? If there is any such being, let him not mount. Let lum 
follow the process advocated by Siddha-tantra etc., let him resort 
to the narrow method of meditation etc. prescribed according to 
their mode of thinking ( tadaSayenaiva nirupita). Such a person is 
not privileged to enter the stage of anuttara which is without any 
limitation or restriction.” 


(Explanation oi yajed. . .vidhih, verses 32 and 33) 

This is the eternal form of homage to the deity. So far as 
scent and flower are concerned, they have been conclusively 
described. The word 'yatha in yathaSaktya has been used in the 
sense of ‘with’, i.e. ‘with iakti or the female partner’ and the 
instrumental suffix has also been used in that sense. 


Text 

From parayaiva hrdayarupayd pujayet on p. 9/, 1. 12 upto rurni- 
taprayameva on p. 98, 1. 18. 

Translation 

The word ‘parayi' implies that the worship has to be done 
with heart’s devotion. How? 

(Three kinds of bhakti ) : 

1. ( Bhakti from the root ‘ bhaf meaning to serve ) 

By identifying ourself with hrdaya-bija or sauh ( tadatmya ) by 
entering into it (anupraveSa ) , and with a spirit of service or submis- 
siveness (prahvatalmatd ). 


Abhinavagupta 


257 


2. ( Bhakii from the root ‘bhaj’ meaning ‘to divide’) 

Bhaktya — with the self-contrived division of the worshipped 
and the worshipper. The one to be worshipped is (imaginatively) 
fashioned by oneself. The self-created object of worship has to be 
supreme, full of autonomy and consciousness for such is the power 
of the autonomy of anuttara (the Absolute). It cannot be insen- 
tient like ajar. That is the distinction of this system (iti viSesatra). 
It has been rightly said in Is'vara-pratyabhijna: 

“The Lord, by His non-dualistic autonomy, having fashioned 

His own free self into Isvara (Brahma, Visnu etc.) causes the 

world to worship Himself through them”. (I. 5, 16) 

3. ( Bhakti as samaveSa or compenetration ) 

By samaveSa which is formally known as worship, one realizes 
the Supreme Reality (param tattvam laksyate). The recognition of 
samaveSa in all forms of ritual observance ( sarva-kriyasu ) is the 
best means (to the realization of Supreme Reality), just as 
written letters are a means for the production and understanding 
of all empirical phonemes, and the empirical phonemes are a 
means of penetration into their energy. 

Offering of One's Self 

Atmanam nivedayet means one should offer one’s self, for there 
is nothing else worth offering than this. The purport is that 
(according to the etymology of ‘ nivedayet nih — completely, veda- 
yet — one should experience or understand oneself) . One should, 
in conformity to the Absolute Reality, consider one’s Self to be 
the Absolute Reality itself. Here the potential mood (lin) in nive- 
dayet has been used in the sense of possibility, for it has already 
been said that any stance connected with Self is always one of 
possibility. 

Yajana — homage 

The meaning of the expression l akhydtam' occurring in verse 33 
is a-samantat, sarvatra, sada i.e., wholly, everywhere, always. Khya- 
tam connotes the khyali or realization of the supreme, pure nature 
of Siva. This is the true yajana or homage of the goddess Pard- 
samvit (Supreme Consciousness). The root yaja ‘in yajani con- 
notes three meanings : 

(1 ) Yaja in the sense of worship means: ‘This is her true wor- 
ship’. 
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(2) Taja in the sense of samgati means: ‘This kind of worship 
offers the opportunity of appropriate meeting ^yag-gamana) 
of the worshipper and the worshipped, in other words the ide 
tity with the Supreme. 

(3) Taj in the sense ‘to make an offer, to donate means 
following: ‘This worship by removing the narrow, limited sense 
of I -consciousness of the empirical individual, denotes the sense 
of unification of the self with the perfect mass of Consciousness 
which is Siva-Sakti. 

Agnikarya or oblation in the sacrificial fire 

This is the real oblation in the sacrificial fire, viz. the oblation, 
i e inner burning of the residual traces of all desires in the mighty 
flame of Supreme Bhairava which is always ablaze with the 
aranP of Supreme Sakti excited by union with Siva, which is 

burning brightly with the eager consumption of all objects as 
its fuel, which is aglow with the abundant light of lubricous melted 
butter of worldly attachments. This alone is the real mjunc ion 
regarding oblation right up to initiation. There is none other 
different from this. This is the real purport of it. 

“Recognition of One’s essential nature-this is the highest 

mantra. This is the real initiation. This is the real sacrifice. 

Among all the ceremonies, this is the highest rite. 

It has been said earlier that just as in other scriptures, in the 
earlier part, ceremonies of worship with mantra are described, in 
the latter part the conclusion is made with jndna, in the present 
Sastra, it is not so. What has been indicated in the sutra uttara- 
syapi anuttaram' has been carried out to the end in this work. 
Sacrifice, initiation, ceremonies etc. are only aspects of hjdaya- 
bija and that is really anuttara (transcendent). 

Revered Somananda after having said that hfdayabija endures 
everything, has in order to prove its undivided character, enjoi- 
ned the purification or cleansing of sruk, sruva. 2 In the beginning, 
the description of nyisa on limbs, heart, powder (dhuh), etc is 
nerfectly in order. There is no inconsistency in this, nor is dis- 
crepancy perceivable. Nor is the Trika system dependent on 
the inferior Sastras that advocate otherwise. There has been a 
clarification of all these points. (27-33) 
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Notes 

1. Arani : A piece of wood, taken generally from Sami tree, 
used for kindling the sacred fire by attrition. 

2. Sruk, sruva- ( sruc ) : A sort of wooden ladle for pouring 
clarified melted butter on sacrificial fire. 

Sruva or Sruva is a small wooden ladle for pouring clarified 
melted butter into the large ladle or sruk. 

Text 

From kim evam upasayam on p. 98, 1. 19 upto tam yogamdrgam 
nirupayitum granthaSeso'vatarati on p. 100, 1. 20. 

Translation 

What is the result of the worship of hrdaya-bija in this way? 
(In reply to this query), the book lays down the following: 

“Mentally dwelling on the hrdaya-bija ( sauh ), the adept who 
performs the worship in the proper manner attains to his goal 
i.e. liberation while alive (jivan-mukti).” (34) 

Translation of the Commentary 

1. Thus ceaselessly even in worldly affairs, the aspirant who 
carries on worship, while remembering the hrdaya-bija, leaving 
aside other disciplines like Kaulasastra, Saiva and Vaisnava 
Sastra, having entered into the essence i.e. hrdaya-bija of revered 
Bhairava, making an outward display of object just for pastime, 
created by the blissful force of one’s own pardsanivit (Supreme 
Consciousness), is verily liberated while alive. The use of the 
word 'smarana' (remembering) connotes the repetition of one’s 
own experience, nothing else. In Srlmata-Sastra also the same 
idea has been expressed. 

2. The worshipper who has not penetrated into the very heart 
of the energy of the great mantra, by rightly remembering the 
hrdaya-bija through the efficacy of krama-puja, having gradually 
attained to the power of the mantra as hrdaya-bija, also achieves 
the realization of the highest perfection or the power of the 
mantra of hrdaya-bija, either through the gradual superiority of 
the efficacy of the kramapuja or by himself, or through the ex- 
hortation from the mouth of a pleased guru (spiritual director) 
and becomes liberated while alive. 
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In this process, there is neither any advantage nor any dis- 
advantage (khan (land) in the (traditional) worship of dvara P u l 
or guru. That is why revered Somananda has laid down i 

f ° U '\Tthis matter an auspicious period (parva) prescribed accor- 
ding to Kula-Sastra and a pavitram* are meant only to enhance 
the propriety of the process of worship.” 

Notes 

1 . Krama-p u jd — a regular course of graded worship as detailed 
in verses 27 to 33. 

2 Dvdrapuja means the worship of Ganesa or Batuka. 

3 Pavitram as a noun means ‘a ring of kuia grass worn on the 

fourth finger on certain religious occasions.’ The rite °f offc " n g 

pavitraka to the Lord: cf. Tantra-sara, 20, where it is desc “ b< ^ 
that after performing the worship of the Lord one should offer 4 
pavitrakas to Him: one goes down to the knee, one going down to 

navel one to the throat and one on the head. They may be made 

“Told pearl, jewels. ku<a grass or co«„„ threads wnh knots 
numbering 36 representing tattvas, or bhuvanas, varnas etc. They ai 
generally offered to the deity or to the guru. 

(A SUMMARY OF THE CHAPTER) 

“O aspirants that have reached the prabudiha stage, that in 
which the entire universe shines, that which (by itself) shines 
everywhere, that sparkling Light (which is both prakdSa and 

vimarSa ) alone is the highest core of Reality. 

lust as a she-ass or a mare expanding and contracting her 
female organ simuluneomly ej^ene« de- 

Uaht in her heart, on the occasion of the coitus of both (vira and 
yogim), in the heart of susumnd full of supreme delight, there » 
die hear., throbbing in the form of simultaneous 
contraction characterised by rrf/l (t.e. «!■»!)» or sauh). Med, 

^ That 'in^ which, whether meditating, remembering, reflecting, 
or everything comes to rest, and from which everything 

comes forth in manifestation— that is the heart. 

That heart is only one i.e. shines primarily as mrmkalpa (in- 
determinate), in which abide other determinate knowledg 
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[par am vaikalpikam jiidtiam), the thirtysix categories of existence, 
expanse of (hundred and eight) bhuvanas (worlds), and all the 
exponents from Siva to the limited souls — all these assuming 
diverse forms, though non-different from the highest Reality, 
making even the wonderful Supreme Consciousness ( parasamvid. ) 
variegated, appear as shining in it. 

The worship of this central reality is ever present in the heart 
of the aspirant. Whether he may be associated with any country, 
matter, activity, place, thought-construct, in every case, his mind 
is ever set upon the hrdaya-bija without the least hesitation. 

So far as krama-puja is concerned, Trika discipline is of the 
opinion that with the observance of auspicious period prescribed 
by Kula-Sastra and by means of offering pavitraka the appro- 
priateness of this worship is increased. 

As has been said (with regard to krama-puja ): 

As among fluid substances is semen, among phonemes is srsti- 
bija, i.e. sauh, among scriptures is Trika, in states of liberation is 
the attainment of the state of Bhairava, in meditation is the state 
of absorption, in vows is the pious observance of the viras (most 
excellent), even so, among auspicious occasions are those of Kula 
most excellent), according to Trika-Sastra. 

The use of pavitraka is essential for the full accomplishment of 
the rites connected with krama-puja. Those worshippers who do 
not carry out the injunction regarding the use of pavitraka four 
times, thrice, twice or at least once during the auspicious period 
do not know the significance of the auspicious period according 
to Kula-Sastra. In the case of such people, the potency of the 
mantra does not function at its maximum. 

Thus the nature of anullara (transcendental reality) has been 
described in detail. In it, there is no room for contemplation. In 
it only gnosis ( prasamkhydnam ) functions as the bearer of moun- 
tains fit for the burden of means ( upaya-dhaureya-dharadharani 
dhatte) upto the end of firm realization of Self identified with 
hrdaya-bija which is characterized by steadfast spiritual delight. 

Now the yoga for those who are desirous of attaining super- 
normal powers (for show ) has to be described. Though the super- 
normal powers pertaining to drsfayoga 1 are possible only by means 
of the autonomy of the Absolute and they are beyond the sphere 
of popularly known and determinate laws, yet they cannot 
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(wholly) transgress the divinely fixed order, ‘yet the means for 
the supernormal powers pertaining to strange matters has to be 
described with respect’, as said by Somananda in Siva-Dr§t>- 
Even in the matter of yoga for the display of supemorma 
powers (drs(a-yoga), there is no violation of the transcendental 
nature, for like the effort to attain the supernormal powers for 
display, their actual attainment, and the cessation of all effort in 
their maturity— everything is due to the grace of the Supreme 
But in comparison to liberation in life, such an attainment would 
be said to be due to faint grace of the divine, for it does not lead to 

^nlThowever, the yoga which is due to faint grace that is des- 
cribed in the remaining part of the book. 

Notes 

1. Dfs (ayoga-siddhi : The supernormal powers which are meant 

for display to the people, and which arouse in them a weird sense 
of mystery are said to be l drs(a-yoga-siddhi . .... , 

2. That alone is said to be the highest yoga which leads the 
aspirant to the recognition of his self as identical with the divine 
I-consciousness, and the world as the glow of Siva s Light in 
various forms. 

Text of the verse 

ADYANTARAHITAM BlJAM 

VIKASAT TITHIMADHYAGAM / 
hrtpadmAntargatam DHYAYET 

SOMAmSAM NITYAM ABHYASET II 35 II 

Translation 

The yogi must meditate on this bija which has neither begin- 
ning nor end, which has expanded into fifteen vowek (*iW- 
tithimadhyagam ) and which resides in the heart-lotus ofW He 
should also practise the lunar part ( somorpSam , i.e. view all objects 
of the world as nothing but the manifestation of sauh). 

Commentary 

From etadeva on p. 101, 1. 1 upto bhafta-dhaneSvaraSarma, 1. 10. 
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Translation of the Commentary 
Explanation from the point of view of Saktobdya 
Anddya-antam bijam 

This central seminal mantra (hrdayabija or sauh) is without 
beginning or end (1 ) for it does not require any extraneous light, 
i.e. it shines by its own light (dipakabhavat ) , (2) for it is without 
variation, without coming in and going out (gamdgama-Sunyatvat ) , 
(3) for it is ever actively present (sataloditatvat) . 

Vikas at and tithimadhyagam : 

This, on the one hand, has expanded in the form of the ex- 
ternal objective world and thus reached its complete manifes- 
tation. On the other hand, it inheres in the sixteen tithis, 1 being 
their innermost essence. 

Hrtpadmantargatam dhydyet : 

The yogi should meditate on kanda and guhya (i.e. the male 
yogi or vira on the female organ (guhya) and the female yogi or 
yogini on the male organ (kanda), as if it were the heart-lotus. 
These two organs have been called ‘lotus’ only in a figurative sense, 
for like lotus they are endowed with the characteristic of contrac- 
tion and expansion (sahkoca-vikasa-dharma-upacarita-padmabhave). 

Kihcasya dhyanam aha : 

What sort of meditation is this? The following is its descrip- 
tion (aha): 

SomdmJam nityam abhyaset — abhyaset to be taken in the sense of 
abhij-asyet. 

The aspirant should cast the somarriSa i.e. apana current (the 
current of inhalation) full of sixteen tut is from all sides (abhitah) 
towards the male organ or the female organ. This means that the 
aspirant should project the apana current of breath which is 
synonymous with full moon into hrtkarnikd 2 upto puspa i.e. the 
point of origin of the creative energy existing in each one at an 
inner distance of twelve fingers. 

Then after coming in contact with amrta i.e. kundalini-Sakti, 
in accordance with the inner vibration that is surging up, he 
acquires kakacahcupufa-mudra 3 characterized by the electro-mag- 
netism of Sakti-sparSa. 
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Then the apsna current being withdrawn and expanding with 
the relish of the nectar of Sakti, excites the vibration within 
The aspirant should make the apana current fully developed by 
IS “the nectar which is clturned on, b, the v.bratorv 

r ° r S«r this, a, the moment of the rise of the pm, <>??«“>; 
the exhalatory breath-current, resting in vowel-less ( 
less V of sauh mantra), he should continue his practice, support 
by the experience of thrill, stoppage (of breath), an inner sensa- 

« P . «*"• r-r e,c - Thls ta, ‘ 

ding to Bhatta Dhanesvara Sarma. 


Notes 


The tutis of 


1. The tutis of pranaedra are B-15+J-16. 
apdna-edra are t+15-f i = 16. 

2 Hrt-kamikd is a centre in susumnd. 

3 Kakacancuputa-mudra : When the apdna current pierces the 

, . * *hakti At this moment, the kaka- 

W Wd,.hcre»co»»ct™*Saku-A^ 

cancupufa mudrd is formed and as a resun 
sensation arises. 

Translation of the 35th vers : according to Sdmbhava-updya 

The hrdaya-bija is without beginning or end. Of the mantra 
‘tail’ll- part which betokens pm», and W-par. winch betoken. 
T Jl devoured what remains is only the visarga (:)-par . 

!SW) of tins is the seventeenth 

MM which transcends the sixteenth “ 

fifteen tithis each of the passage of prana and apana. 1 his has to De 
realized only in the heart-lotos. On. should always prachse the 
'“Sol oft— i.e. all the external objects bke blue etc 
"d interna. mental contents like pleasure etc. as p,«*,a or 
objectivity. 

Note 

There is no essential difference between bindu-kald and visarga- 
i i= The sixteenth visarga-kala itself assumes the form of the 
“ enlelh i-k ««. in the inner aspect becomes 

and in the external aspect, bindu becomes visarga. 
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Commentary on the above 

Fro m adyantarahitam sakaramatram, p. 101,1. 11 upto sambhava- 
nayam lin, p. 101, 1. 24. 

2. Explanation according to Mmbhava upaya: 

The aspirant should make the hrdaya-bija, (i.e. sauh) without 
beginning or end i.e. without ‘au’ and ‘ ah ’ so that only ‘s’ remains. 
Then together with the sixteen tithis i.e. ‘a’ to ‘ah', i.e. together 
with the sixteen-phased apana current, he should project it by the 
contrivance of grasana (dissolution) into hrdaya (i.e. kanda or guhya, 
male or female organ). Just as in pouring water in a pipe, there 
is at first movement with slow tempo ( calana ), then medium 
tempo ( kampana ), and finally fast tempo ( spandana ), so by the 
practice of slow, medium and fast tempo, the aspirant should 
penetrate muladhara, trikona, bhadrakali, kanda, hrdaya and mukha, 
i.e. hrt-karnika. After this, simultaneously using slow, medium, 
and fast movement he reaches the culminating point at which 
there is a tremendous current owing to which both prana ( surya ) 
and apana (soma) become dissolved. 

From the point of view of succession of the phonemes, without 
the beginning and the next i.e. without ‘s’ and au of hrdaya bija 
( Sdyanlabhyam etat-bijam-mdtrkdpeksaya aukara-sakarabhyarri rahitam ) 
is meant the sixteenth kald, viz. the visarga. 

(1) which is without ‘au’ denoting apana and ‘s’ denoting 
prana, 

(2 ) the acquaintance of whose virility can be obtained only by 
viSlesana, 

(3) which is dhruva i.e. invariable anutlara, 

(4) which is very Siva (visargatmakam) , 

(5 ) which is the very centre of the expanding fifteen tithis and 
in which there is no tithi whatsoever, that is to say in which there 
is neither prana nor apana, and in which are swallowed up all the 
sixteen digits. 

The aspirant rises even higher than this which is the seventeenth 
kald, the commencement oi'urdhvakundalini. He or she should always 
meditate on the amrta-amSa, which is the sixteenth aspect i.e. the 
visarga-kala in the hrtkamala or in other words the generative 
organ of vira or yogini. This is what my guru (Sambhunatha) 
says. 
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The mystic explanation of somamia is the following: 

According to the etymological analysis — saha umaya ( vartate ) 
i.e. he who abides with Uma or Sakti, soma means Siva, for Siva 
is constantly in union with goddess pardiakti, and is in a state of 
spanda ( kfobhena ) due to union which is indicative of the state of 
churning together of the two taltvas. AmSa in somarpSa means 
that all objects, internal like pleasure and external Uke blue, are 
like organs of the organic whole who is Siva, and who is perfect 
I-consciousness. 

So the aspirant should practise the meditation over and over 
again with the japa of his senses both in an extroverted way in 
which he regards objective manifestation (srftf) as Siva and in an 
introverted way in which he regards the withdrawal of mani- 
festation (sarflhSra) also as Siva.* This is the ever-present hrdaya- 
japa. The potential mood has been used in the sense of possibi- 
lity, competence. 

Notes 

Mulddhara-trikona-bhadra-kanda-hrt-mukha-mudrasu : 

This mentions the mystic physiology of susumnd. In susumnd, 
there is muladhara cakra. In muladhara, there is a triangular form 
known as &iva.-trikona. Joined with this, there is another one 
known as bhadra-kdli (Sakti-fn£ona). Then there is kanda which is 
a sampufa of Siva and Sakti. Then, there is the hjt or centre. 
Finally, there is the mukha-mudra or hrt-karnika. All these together 
form one hrt-padma. Its centre is the hrt-karnika. This is the hr day a 
known as amrta-bija. 

Commentary 

From anye tu on p. 101, 1. 25 upto evam purvesvapi Slokasutresu, 
p. 102, 1. 9. 

Translation of the Commentary 

3. Explanation according to dnava updya: 

Others i.e. those who follow the anava updya explain this Sdtra 
in the following way: 

The starting point of breath is the heart, and the movement of 

•Svamiji says that this is krama mudra described by K$emaraja in Pratya- 
bhijfta-Hrdayam in Sutra No. 19. 
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prana from that point upto bahya (external) dvadaSanta measures 
upto thirty-six fingers. From that point, beginning with pranavayu 
( suryatayd ulldsya) , the aspirant should restrain it at the point 
of bahya-dvadafanta for half a tufi 1 (before beginning the move- 
ment of apana-vdyu ) . Then after the rise of the movement of 
apdna vayu which is known as the ‘somakala ’ , the imperishable, 
amf/a-like visarga, the aspirant should increase the candrakald or 
in other words the apana kala at every tufi which measures two 
and a quarter fingers. Thus when fifteen tufis are completed, the 
apana vayu becomes ‘soma’ or moon of sixteen digits at the point of 
hrtpadma, i.e. the antah (inner) dvadaSanta , for there has to be a 
pause of half a tufi there also. In this way, all told the passage 
of apdna current is completed at thirty-six fingers. (Pause of J 
tufi at bdhya-dvadaJanta -\- 15 apana-cdra-\-pa.\ise of J tufi at antah- 
dvadaianta totals to 16 tufis. Each tufi being of 21 fingers, the 
16 tufis make 36 fingers). 

In such a state, without beginning or end only means that since 
the pardbija or amrtabija ( sauh ) is ever present at the first half 
tufi (on the occasion of pause at the bahya dvadaSdnta ) and the last 
half tufi (on the occasion of pause at antah dvddafanta), it cannot 
be limited by time. Therefore, it is without beginning or end. 

Leaving aside these two half tufis, the aspirant should practise 
the dissolution of the kalds, by meditating on the somdmJa i.e. on 
visarga kald (aft) without V and ‘ au ’ within the remaining tufis, 
separating it within himself in the form of the seventeenth bindu- 
kald .* 

All these three explanations should be considered to be appro- 
priate. This verse is a Sutra. Therefore, by turning its words 
this way or that way, many kinds of explanations would become 
quite fit, as has been said that ‘a Sutra is that which gives scope 
for manifold senses.’ The respected teachers have averred that 
Paratrisika is an unsurpassable Sutra. In this way, there can be 
many interpretations of the earlier verses also which are indeed 
like Sutras. 


Notes 

1. Tufi\ tufi is that time in which the breath covers 21 fingers. 

2. The seventeenth bindukala is that where the movement of 
both prana and apdna ceases. 
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3 The bahya-dvadasanta is called the 'adi-koti , and the antah- 
dvadasanta is called the ‘ anta-koti \ Practice of meditation on these 
two spots is called ‘ adyanta-koti-nibhalana . 

Commentary 

kim itthamabhyase sati bhavati ? ityaha 

What happens by means of the practice of thisjw^a? Inan swer 
to this query, the author says: 

Text of the Verse 


YAN YAN KAMAYATE KAMAMS 

TANSTAN CHHlGHRAM AVAPNUYAT / 
ASMAT pratyaksatAm eti 

SARVAjftATVAM NA SAMSAYAH // 36 // 


Translation of the text 

The yogi obtains immediately whatever objects he desires. 
Therefore, omniscience becomes as direct to him as peictption. 
There is no doubt about this. 


Text of the Commentary 


From evam abhydsdt upto dehena iti on p. 102, 1. 15 to 18. 


Translation of the Commentary 


Thus he becomes full of endeavour, perseverance eagerness, 
and zeal through firmness of will brought about by the potency 
of the omnifarious sauh mantra ( sarvamaya h r daya-virya-samuccha- 
lita-icchd prasara ) and so by repetition of the continuous state 
of the yoga ( tatsthiti-r,Uhi-ru P a-abhydsdt ), he acquires so much 
power" that he obr.in, immediately whatever he dea.re, . I» 
short, in this very physical body, he acqu.res ommsc.ence that 
characteristic of the Supreme Bhairava. 36. 

Concluding portion 

102, 1. 18 upto so yamu- 


From sarvamuktva upasamhriyate on p. 
pasamhara on the same page, 1. 19. 
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Translation of the commentary 

After examining from all points of view, the book is now being 
concluded. In the end, the progress of the yogi terminates in the 
attainment of this transcendental state ( akula-satta-asadane ) which 
means resting in one’s essential Self; this alone is the state of 
Bhairava. This has been mentioned repeatedly. Now this is the 
concluding verse. 


Text of the Verse 

EVAM MANTRA-PHALAVAPTIR- 

ITY ETAD RUDRAYAMALAM / 

ETAD ABHYASATAH SIDDHIH 

SARVAJNATVAM AVAPYATE // 37 // 

Translation 

Such is the gain from the practice of this mantra (viz. 
hrdayabija orsauh). This betokens the union (jdmala ) of Rudra and 
Rudra or Siva and Sakti. By the continuous practice of this is 
acquired the supernormal power of omniscience. 

Commentary 

From mantrandm upto iti Sivam on p. 103, 1. 1 to 6. 

Translation of the Commentary 

In this way, the fruit of all mantras, even of the mantras with 
the phonemes of the other Sastras also, is obtained, not otherwise. 
The word ‘iti’ connotes conclusion. 

In conclusion, it is said that this connotes the union of Rudra 
and Rudra (Rudrayamala ) i.e. of Siva and Sakti where there is 
no division of question and answer, which is the state of awareness 
of the essential Self ( svarupa-amariana ) . 

Beginning from a consideration of this up to the external state 
in which there are infinite, innumerable cases of manifestation and 
absorption — all this is indeed summarized in akula or anuttara, 
the transcendental Reality. This is the conclusion (of the dialogue 
between Bhairava and Devi ) from the point of view of intuitive 
gnosis ( prasarjikhyana ) . 
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“From the practice of this accrues the power of omniscience” 

May there be good to all! 

Notes 

The whole book may be regarfed a, . 
syllogism according to or introduction of the 

Ttr„.t“emng verses const.tute the M. 

(example) and *»*. (app^' ^ 

36th verses constitute the mgamana (conclusion). 

AUTOBIOGRAPHICAL verses of abhinavagupta 

. • 1 fPnkVmlaka resident of Kashmir, I, a black 

Thus being ^ f intent on Lifting up mankind 

bee at the lotus-feet ■. u ve wr itten this corn- 

looking upt ° of the mystery of Trika. ( 1 ) 

mentary preg mn hatically that so much only is the doct- 

Who can estimate baf t0 words in this matter. 

rine pertaining to Siva. annears here regarding 

AU that which is within my compreh^on 

the Universal Spirit (MUUUmwi). Therefore, the wise 

of such nature that it 

Of the ignorant, of one who is foUo ^ ^ conviction has al . 
contrary views. In the cas (rudhasya), it makes the 

ready started, in whom n “ “^^iumteaching. (3) 

settled conviction oi the minister of the king, Yasaskara. 

In 

He was named Vallabhacary worthy Q f renown on 

excellent lineage. His son, he ocean in dedica- 

account of all his good qua Hies an a bode of virtue, 

tion to the feet of the cmcent-c ested about hira , 

towards compassion on all P eople ' v Uka . Because of the 
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inner disposition towards spiritual matters and expands with 
delight by the worship of Siva. (4-5 ) 

He has a son, named Karna who is a Brahmin who very well 
understands the mystery of the manifestation and maintenance of 
the world, who delights in the meditation and reflection on and 
worship of Siva, who even in boyhood and youth, abandoning 
attachment to objects of sense, has resorted to unwavering 
reflection which eradicates transmigratory existence. (6 ) 

My own brother by name Manoratha Gupta, having a longing 
for the Supreme Self, is engrossed in the Saiva Sastras, who, in 
order to destroy transmigratory existence, is eager to examine the 
entire range of Sastras and Tantras in order to attain the supreme 
status of Siva. (7) 

There is also another person, Ramadeva by name, who is devoted 
to Saiva Sastras, who is well-versed in grammar [pada ), Mlmamsa 
{vakya) and Nyaya ( pramana ), • nd who brings about veritable 
adornment to his birth in the highest caste (i.e. Brahmana). (8) 
May that which I have written with heart full for the good and 
delight of all these serve as a guide for all for the attainment of 
(the nature of) Siva. (9) 

Atrigupta who was born in an excellent family in Antarvedi 
(the land between Gahga and Yamuna) came (to settle down in) 
Kashmir the borders of which were hallowed by innumerable 
sages who were the incarnations of moon-crested Siva. (10) 

In his great lineage was born Varahagupta whose son was 
Cukhula by name who was averse to worldly affairs and whose 
heart was set on Siva alone. (11) 

From him who had examined and understood the entire lot of 
categories and principles did obtain Abhinavagupta the human 
body sanctified by the Supreme Lord. (Even in this embodied con- 
dition), having obtained full freedom from care and doubt, he has 
instilled into the hearts of his pupils the secret lore of Trika. (12) 
To those who are devoid of right judgement, I can only make a 
bow. There are others who deliberate but are unable to reach a 
successful conclusion. One can but pity these senseless people. 
There may be someone else, though only one among a lakh (a 
hundred thousand) who has become steady in mind after having 
attained the quintessence of deep deliberation. The above may 
bring my effort to a successful issue. (13) 
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Any earnest request to those who are lazy m discerning the.r 
Self will not bear any fruit other than harrying oneself. There are 
those of unsteady mind who only make a tuss regarding the dis- 
cernment of the universe. I only bow my head in respect to 

aP ^e t are I duU-tdtted people who are confused themselves and 
throw the senseless multitude of creatures into confusion. Having 
bound them fast with fetters, they bring them under their subjection 
by influencing them with tall talk of their qualities. Having thus 
seen creatures who are simply carriers of the burden of gurus and 
their (blind) followers, I have prepared a trident of wisdom in 

order to cut asunder their bondage. (15) 

I was also thrown into confusion by many who presumed to be 
teachers of truth by declaring ‘that (Brahma of Siva) am I but 
whose tongue had not even contacted the two words that and 

‘thou’ ( tat tvarn varnayugamapi ) . (16) 

The Lord has set in motion the heart of the guru with com- 
passion for lifting up those who have taken refuge (at us feet). 
That glorious guru has set me on the path of truth. (17) 

I have written this work after (fully) reflecting on the doctrine 
of Somananda which has spontaneously entered my heart which 
shares that pure state of truth taught by my guru (18) 

O goddesses full of streams of ardent delight rushing forth 
lavishly from you as you move about freely in the domain of 
hrdaya-bija and acting as the upper sharp edge of the wisdom- 
spike that is proficient in cutting asunder crores of my fetters, my 
mind, speech and body free of the reawakening of the fear of 
migratory existence are already surrendered at your feet. May 
you, therefore, confer your favour on me exceedingly and quickh , 
and’ dwell in mv heart as Grace abounding. (19) 

O goddesses,' having your beautiful and ingenious continued 
existence in that hrdayabija (latcakra), assigning the position ot a 
guru, it is you who have employed me in the act of exposition e c 
Therefore forgive this capriciousness of my speech and mine .{ j 
In nineteen hundred (ways or verses) this Paratnsika has been 
explained. This will cut asunder the knots of doubts in all the 
Trika Sastra. This has been written by Abhinavagupta. 

The commentary on Paratrisika is completed. 


GENERAL INDEX 


a, first letter of devanagari script, 13, 
15,24,25,30,33,36, 46, 54-56,60, 
64, 78, 87-91, 96, 98, 144, 166, 190, 
192, 211, 216, 225, 226, 241, 242, 
265. 

abheda , unity, 30. 
abhidhina, designation, 19. 
abhidheya, subject -matter, 17-19. 
abhijit, 29. 

Abhinavagupta, 2, 4-7, 16, 19, 20, 25, 
30,31,35,37,38,46-53,55, 56, 58, 
60, 63, 70, 75, 80-82, 85, 92, 93, 97, 
98, 136-138, 141, 144, 147, 152, 
153, 160, 173, 186, 191-193, 205, 
207-209, 211, 216, 220, 227-229, 

231, 233, 238, 240, 270-272. 
absolute ( akula , anutlara ) , 44, 46, 50, 

79, 144, 165,257,261. 
absorption: (samaveSa), 13. 
dcarya, teacher ; 8 1 . 
action, 25, 31,40, 140, 156. 

activity (kriyd), 2, 9, 17, 18, 24, 27, 64, 

80, 81, 91, 99, 134, 139, 165, 169, 
174-175, 194, 208, 251. 

adhikari, a competent person, 1 9. 
adivya, a particular relationship, 1 4. 
ddi-yaga, sexual intercourse of lira and 
yogini, 210. 

adrfta, unseen, 233, 236. 
adaaita, non-dualistic, 4, 100. 
Advayasampattivartika, 183. 

Agama, 83, 85, 90, 105, 109, 110, 124, 
169, 190, 195, 201,204. 

Aghora, 1 7, 23, 1 93, 200, 208, 246, 251 . 
agni, fire 88,131,138, 144, 175, 198, 
251. 

agnihotra, sacrificial libation, 250. 
agnikarya, oblation in the sacrificial 
fire, 258. 

aharp, I, 13, 24. 30, 36, 47, 54, 55, 60, 
62, 67, 78, 127, 131, 142, 177, 180, 
182, 190, 194, 195, 255. 
a-ha-ma, 55, 56, 78, 79, 127, 182, 236. 
aharpbhdva, I-feeling, 55, 70. 
aharpvimarSa , I-feeling, creative 1- 
consciousness of Siva, 140, 141, 186. 
ahamk&ra, (ego), 27, 89, 98, 109, 115. 
117, 126, 128-130, 144, 148, 220, 

232. 

aindri , one of the matrkas, 208. 
aiSvarya, sovereignty, 67, 232. 
Ajatlapramatrsiddhi, 55, 182. 


ajhana, ignorance, 57, 60, 96, 97. 
dkdra, form, 29. 

akaSa, void, 25, 88, 128, 130, 132, 142, 
145,214,251. 
akrama, successionless, 64. 
aksahrim, a sacred syllable, 246, 251. 
aksepa, gradual dissolution, 1 1 5. 
akula, the Absolute, 44, 62, 77, 80, 81, 
84,90, 161, 162, 171, 191,213,216, 
229, 230, 240, 269. 
ama , the changeless one, 57, 58. 
amakala, 174, 187, 197. 

Amardaka, 4. 

ambrosial seeds, four phonemes, viz.. 
rrl 1.135. 

amjta (kundalini), 263, 267. 
amrta-amSa, the 1 6 Ji kala, 265. 
amrta-bija, the phonemes, r r | |, 1 37- 
139, 151, 203, 204, 210,' 223, 224, 
226, 228, 229, 231, 243, 266, 267. 
amrtakald, 174, 184,211. 
am/iavarpa, 189. 

anadyatana, lan i.e. imperfect, 12. 
andkhya, the nameless one, 3. 
anandn, bliss, 2, 31, 98, 139, 163-166, 
168. 169, 175, 182, 184, 211-214, 
218,219, 251. 

ananda Sakti, the energy of bliss, 1 7, 144, 
148, 175, 205, 216. 
ananta. the phoneme a, 242. 
Anantabhatlaraka, 17, 47,65, 101,200. 
andJrita Siva, 20, 21, 25, 28, 66, 76, 77, 
84, 102, 108, 109, 121, 128, 163, 165, 
166, 172, 241. 
art da, the sphere, 167, 204. 

Andhra, 74. 
androgynous, 46, 5 1 . 
ahga (bimba), 251. 
apima, power, 34, 36. 
answer, see question-answer. 
antardvadaSanta the internal location 
where pripa ceases to move, 29, 1 96, 
267, 268. 

antarala, a kind of relationship, 14. 
Antarvedi, the land between Ganga 
and Yamuna 27 1 . 

arm, the empirical individual, 24, 98, 
243. 

anubandha catuffaya, four indispensable 
elements of any sastra, 19. 
anugraha, grace, 9, 29, 1 34. 
anugrahatmika, grace incarnate, 10. 
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a..usandhdna, unification, 70, 98. 
anusvara, the 1 3th syllable of the vowel, 
30,36,60,78,87,190,191,217. 
anutlara, the Supreme Reality, Z, 0,0, 

0, 14-16, 18, 20-27, 30, 31, 34, 
36-39, 42,44,46-53,00,09, 61, 64, 
65, 76-87, 89-91, 97, 98, 100, 24, 
131, 134, 136, 144 14,, lo9- 62, 

164-166, 168, 171-173, 175, 181 
183, 187-191, 195, 197, loO, 201, 
207, 211, 213, 215,216, 218, 219, 
‘>24, 228, 229, 236, 245, 256- 2o8, 
261,265,269. 

anvaya, positive proof, 3o, ob. 
abina, the ingomg breath, Zi, Z'i, *t, 
126,217,263-265,267. 
apdnacara , breath entering within, loo, 
197,264. 

abara, the last stage of manifestation, bU, 
86,108,147,154,159. 
apohami, the experience of gap between 
the first experience and its recall, 
231,234. . 

uprasardy non-expansion, loJ, Krt. 
dpvdyana, pervasion, 1 24. 
dpydyint, the energy that pervades upto 
jalatattva, 124. , . ... 

craiji, a piece of wood for kindling 
sacrificial fire, 258. 

ardhacandra, the fifth mdlrd oi om, Uo, 
178, 186. 

arthakriyd , purpose, 80. 
articulation, 155. 

Atrigupta, 27 1 . 
aunt, 104, 255. 

avabhasa, manifestation, 17, 1», 

197, 198,211. 
avabodhay realization, 57. 
avakdiadd, the giver of space 1 24. 
dvartana, repetition, 246, 247. 
avatfira, descent, 123. 
avikalpa, thought free, 7. 
avm&bhdvi, inherent, 22, 28. 


bdhyadvddaidnta, the external space 
where prana ceases to move 2a, lab, 

267, 268.' 

bandka, bondage, 35. 

Baluka, 260. 

Bhadrakdli, 265, 266. 

Bhagavadgita, 45, 7 1 /21 1 , 2j4 £ 


156-164, 168, 169, 171, 182, 196, 
203-207, 212, 213, 215-218, 220- 
222, 224, 226, 228, 231, 238, 24o, 

251, 258, 261, 268, 269. 

Bhairavabila, 21. 

Bhairavamarga, 8 1 . r 
Bhairavasastra, sec Sastra. 

Bhairavatantra, 196. 

Bhairavi, the Divine Energy, 11, 1 /b > 
194. 

bliakli, devotion, 256, 257, 

Bhargasikha, 222. 

Bhartrhari, 100, 225. 

bhasand , manifestion, 110. 

Bhauadhancsvarasarma, 264. 

Bhauananiyana, 67, 188. 

bhdid, entities, 39, 4 1 . 

bhavand , contemplation, 22, 34, 3 7, 38, 

44 149 234. 

bheda, diversity, 30, 115, 243. 
bhedabheda, unity in diversity, 30, 243. 
bheda samkhya, vowelless letters, 1 Jd. 
bhoga, enjoyment, 122, 191. 
bhucari, energy as objective existents, 

38,39,50. 

bhuvana, sphere, 150, 241, 2bl. 
bija, the seed syllable, 89, 98, 122, 14 J, 
176, 180, 185, 194, 204, 216, 218, 
262 263 

bljamanlra, sacred seed syllable, 204. 
bijavasthupana, one of the aspects ol 
creative activity, 19. 
bimba, reflection, 83, 85, 108, 118, 121, 
125, 127,151,173. 

bimba-pratibimba, origin and reflection, 

119, 128, 131. 
bimbapratibimbavdda, 109. 
bindu, the 1 5th vowel, a dot, 36, 6U, 
125, 152, 153, 167, 168, 172, 173, 
181, 182,187,197,217,264. 
bindu-kala , ant, 216, 264, 267. 
bindu-iakti, Siva’s sakti, 148. 
bhss (dnanda ), 2, 24, 31 ,32, 4M5. S0, 
52,62-64,67,90.98,136, 139, 163, 
169,205,206,251. 

bodha, Universal Divine Consciousness, 

7,71,175. 

bodhamaya, consisting of Consctonsncss 

213.' 

bodhini, illuminating, 124. 

Bodhisattva, 29. , 

oody {Sarira), 5-7, 12, 18, 21, 24, j 1, 
33 34 36,37,42-44,52, 57, 61, 71- 
72; 95, 123, 128, 149, 165, 207,218, 
220, 221, 227, 234, 236, 239, 241, 
245,246,252,268,271. 
bondage ( bandha ),4, 18,21, 31,35, / 3, 
119, 154, 156, 159. 
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brahma, 21, 38, 45, 50, 87, 102, 116, 
191, 203, 205, 207, 210, 212-218, 
220, 221, 223, 241,242, 251. 

brahmapaflcaka,8? , 89, 191. 

brahmarandhra, 235. 

Brahma, 11, 12, 62, 109, 154, 158, 
256, 257. 

brahmaria, 23, 223. 

brahmi, one of the matrkas, 62, 158, 
170, 208. 

breath (prana), 12, 24, 29, 31, 206, 
208,217, 264, 266. 

buddhi, intellect, 21, 27, 61, 66, 89, 98, 
109, 115, 117, 126-130, 136, 138, 
140, 144, 148, 200, 208, 220, 232. 

Buddhism, 29, 57. 

Buddhists, 74. 


cakra, vortices of energy, 21, 32, 150, 
234. 

Cakra, devatd, 238. 
cakra, kula, 1 79. 
cakra, marlci, 46. 
cakra, mdtjkd, 135, 136, 150. 
cakra, mulddhdra, 266. 
cakra, rafmi, 36. 

cakra, Sakti, 36, 175, 179, 208, 209. 
cakra, vijhana, 42. 

cakfu, the eyes, 89, 129, 130, 144, 148. 
camatkdra, amazement, wonder of bliss, 
24, 112, 190. 

cimuadd, one of the matrkas, 170, 208. 
carvarid, perceptive experience with 
delight, one of the four aspects of 
manifestations, 17, 19, 189, 197, 198. 
caryd, observance of religious rites, in 
the context of cohabitation between 
the sira and yoginx, 85, 236, 238. 
Caryakrama, 221 . 
castes ( jdti ), 223, 226, 238. 
categories, thirty six (addhvd ) , 66, 
77, 87, 116, 119, 120, 134, 150, 212, 
213, 214, 217, 244, 245, 250, 261. 
cidananda, Consciousness bliss, 54, 169. 
cit, consciousness, 2,6, 38,72,98, 168, 
175, 218, 251. 

cit pramata, experient of the void, 77. 
c it Sakli, consciousness power, 17. 
citta, intellect, 35, 77. 
consciousness, 3, 4, 14, 23, 24, 31, 34, 
35, 37, 53, 61, 66, 71, 72, 78, 80, 
93-95, 98, 99, 111, 113, 115, 128, 
156, 158, 164, 165, 169, 183, 187, 
204, 207, 210, 213, 218, 227, 228, 
233, 251,255, 257, 259, 261. 
consciousness, I, 5, 8,9, 15, 18-20, 
24, 25, 30, 35, 42, 44, 45, 47, 55- 


57, 63, 71, 74, 77, 78, 90, 92, 98, 
110, 111, 115, 117, 135-138, 

141, 147, 161, 162, 174, 177, 180, 
182, 183, 186, 190, 195, 236, 
245, 258, 262, 266. 

Consciousness, supreme, divine, 2, 
3, 5, 7, 9, 10, 16, 18, 20-22, 25, 
33-37, 40, 47, 49-51, 53, 60, 
63, 77, 81, 91, 95, 96, 110, 114, 
116,119, 120, 123,135,138,180, 
184, 194, 196, 199. 

Consciousness, transcendental, 118. 
Consciousness, universal, 6, 29, 50. 
66, 71, 86, 111. 

Consciousness power, 6. 

consonants ( lyadjana ), 87, 88, 122, 
'.23, 137, 141, 149-153, 174, 175, 
187, 192, 195, 212, 214, 216, 217, 
219, 220. 

contemplation (bhavand), 34, 37, 234, 
261. 


continuity ( avicchinnata ), 9, 10. 
cosmos (ntfca), 24, 37, 88, 236. 
creativity (visarga parama), 14. 
Cukhulaka, 270, 271. 


Daksa, 85. 

dariana, experience, 231, 234. 
deha, body, 6, 24, 77. 

deha, ativahika, 220. 
dehapramatd, experient of body, 77. 
deities ( devatd ), 208, 209, 239, 246, 
256. 

deia space, 29. 
deva (deity), 31, 246. 
devatd, 1 1 . 


devi, 3, 6, 9-12, 14, 15, 46, 47, 50, 63, 
65, 67, 70, 75, 84, 90, 97, 137, 201, 
238, 255, 269. 


devi, pard, 207. 
deal, paratita, 209. 
devotion ( bhakti ), 206, 250. 
dhdrarid, concentration, 37, 87, 89, 98, 
100, 179, 235. 

dhdrika, the energy which bears the 
earth, 124. 

dharma, righteousness, 67. 
dhyana, meditation, 37, 179, 235. 
diagram ( maiidala ), 236, 238. 
dikeari , the energy activating the outer 
senses. 38, 39, 50. 
dikfd, initiation 238, 239, 245. 
disciple (Sisya), 202, 239. 
divine (divya), 2, 7, 20, 36, 39, 51, 53, 
63, 68, 99, 117, 131, 151, 156, 161, 
190,199,206, 242. 
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divinity, 1 1 , 34, 91,1 a4, 23-. 

divya, divine, 14. 

drararia, dissolution, 229-231 . 

Dravidian, 74. 
dream (svapna), 229. _ 
dualism {dvaita), 23, 37,04. 
dualistic (dvaitavadin), 4. 
dualists, 2 1 . 

Durvasas, 4. 
dvaita, dualistic, 4. 

dvaitadvaita, dualislic-cum non dual- 
istic, 4, 46. . _ , , 

dvarapuja, worship of Ganesa and 
Bapika at the door, 260. 

elements, (bhilla), 23, 27, 31, 41, 77, 
96, 97, 115, 117, 128, 137, 14/, la5, 
223, 251. 
empirical, 24. 

enduring slate {dhnmapada),\ 5. 
energy {iakti), 4, 5, /- 9, 13, 14, 16, 
33 41-43, 47, 49, 51, 52, 61, 67, 
87 92 97, 98, 109, 118, 125. 131, 
134-136, 171, 174, 182-184, 191, 
194,204, 234. 

ether ( ak&ia ), 2a, 78, 79, 98. 
eunuch (napurjisaka • 172. 
evolution, ( vivarta ), 134. 
exclusion {vyotirrka ) , 37. 
expansion ( prasara ), 183. 
experients ( pramata ), 10, 14. 

five-fold-act {pahcakjtya) , 8, 9, 16. 
form (akrti), 29. 
fourth stage (turya),iO. 
four states (avasthd) 217. 
freedom Uvatantrya j , 2a, 2/, ol, S't, ao, 
54, 6 1 , 62, 66, 67, 72, 79, 80, 94, 17/. 
future ( bhavifyat ), 118. 


156, 158, 190, 206, 230, 230, 252, 
256,257,266,272. , . 

grace ( anugraha ), 6, 8, 9, 10, 14,15, (8, 
8 20, 74, 92, 101, 108, 114, 119, 134, 

154, 158, 196, 212, 234, 238, 245, 
262 272 

grammar {vvakarapa), 11> 26, 75, 82, 
172, 271.' 

grasana, dissolution, 1 15, 26 j. 
grasuna-vukti, process of dissolution, 
115,116,134. 

gross ( ithilla ), 31, 34, 50, >3, n, lo4, 

155, 176. 

pukd, cavern, maya, 53, d4. 
guhya , mystery, 53, 60, 263, 265. 

Guhyavoginitantra, 178. 
g u»a, quality, 219 
guru , teacher, 4, 21, 23, 

S 80, 83, 130, 174, 185, 19a, 204 226, 
238, 239, 243, 259, 260, 26a, 272. 


gandha (smell) 27, 39, 46, 47, 89, 128. 

‘ 130, 131, 135, 137-139, 144, 148, 
209. 

Gaijesa, 260. 

ghanatS, solidification, 5, 174. 17a. 
ghrdita, the organ of smell, 129, 130, 
144,148. 

elani, ignorance, 97. 
eocari, the energy activating inner 
senses, 38, 39, 50 
god ( devoid ), 105, 203, 
god’s will, 98, 108. 

Goddess (devl), 3, 5, 9 la 1 7. 46 , 54, 
62, 65, 68, 70, 71, 74. 87, 109, 111, 


ha, the last letter of consonants, 13, 30, 
36, 54, 55, 60, 78. 

hamsa, breathing with the utterance ol 
ham and salt, 23. 

Iiamsa-prapa, 28. 

hatha-paka, persistent proceis, f3h- 
heart (hrdaya), ^ 2, '21, 27, 4a, 58, 61, 
63, 65, 78-80, 93, 118, 151, 203, 
204, 206, 207, 211, 214, 218, 221, 
222, 226, 227, 229, 238, 244, 2a3, 
256, 259-261, 266, 271, 272, 

heart-lotus ( hrtpadma ), 83, 114, 

262-264. 

homa, oblation, 149, 
homogencousness (samatd), 42, a-. 
hrdaya, heart, \ 2 21 27 45, 58 , 61, 
63, 65, 78-80, 9a, 118, 1M, 203, 
204, 206, 207, 210-213, 217, 218, 
222, 233, 236. 253, 254, 256, 258, 
259, 261 , 264, 265, 269, 272. 
hrdayabija, 245, 250, 252, 2a4, -a >> 
258. 259, 261, 264, 265, 269, 272. 
hrdavajapa, 266. ... , . 

hrtkarnika, the centre of the heart lotus 
263-266. 


I, 12, 15, 24, 36, 47, 50. 55, 57, 60, 62, 
70, 78-80, 82, 99, 110, 127, 13a, 
138,142,180,194, 195. 

iccha, will, 2, 17, 59, 60, 98, 14/, i - ’9> 
162-168, 171-173, 175, 182, 212- 
216, 218, 219. 223, 227, 230, 241, 
251,252, 254. 
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iccha sakti, energy of will, 17, 37, 63, 
77, 123, 124, 144, 152, 163, 169, 
171-173, 176, 212, 230, 242. 
idam, object, 142. 
individual (lyasti), 24. 
indrapi, one of the matrkas, 170. 
indriya, sense organ, 31, 34, 46. 
indriyaiakti, 235, 236. 
indriyavrtti , 235, 236. 
initiation (dtkfi), 23, 24, 29, 81, 90, 
212, 225, 238, 239, 244, 245, 258. 
intellect ( buddhi ), 108, 117. 
intercourse, 206, 209, 210, 
liana, 17, 214-216, 219, 246, 251. 

ISanabija, 137, 138, 140. 
iSikd, the power of Lordship, 17. 
iSitva, Lordship. 9. 

iivara, Lord, 9, 28, 89, 99, 101, 109, 
110, 115, 117, 121, 124, 125, 127- 
130, 141, 142, 144, 147, 148, 154, 
241,242, 257. 

Isvarapratyabhijna, 27, 56. 
Isvarapratyabhijnatika, 186. 
tivarl, Supreme Divine Energy, 17. 


jagat, world, 164. 
jagadananda, universal bliss, 1, 67. 
jagrat, waking state, 28. 
japa, repetition of sacred syllables, 69, 
70, 249, 266. 

jala, water, 128, 130, 131, 136, 148. 
Jayaratha, 1 , 2, 85. 

jihvamuliya, sound uttered from the 
root of the tongue, 1 79, 1 86. 

Jim, the limited being, 28, 58, 64, i 34, 
226. 

jiranmukti, liberation while living 84, 
259. 

jhana, knowledge, 2, 9, 14, 24, 27, 30, 
57, 59, 60, 63, 67, 85, 99, 158, 159, 
162, 164, 165, 168, 173, 175, 208, 
211, 212, 218, 223, 231, 240, 241, 
251, 254, 258. 

Jildna , abhrda, non-dual knowledge, 
235. 

jildna , bheda, knowledge of diversity, 
235. 

jildna , indriya, 2, 18, 27, 98, 1 15, 128. 
jiUnamudra, internal spiritual union, 
209,212,230. 
jddnapratibhd, 94, 199. 
jildna iakti, 14, 30, 56, 63, 77, 109, 123, 
124, 126, 152, 156, 162, 163, 167, 
169, 173, 176, 180, 207, 210, 213, 
214,229,235,242,252. 
jilatd, the knower, 30. 


jileva, the object of knowledge, 16, 30. 
Kailasa, 17. 

kald, the power of Divine, 2, 24, 25, 41, 
46, 89, 98-102, 127, 129, 130, 144, 
148, 159, 160, 187, 188, 190, 194, 
197, 198, 210, 264, 265, 267. 
kata, time, 29, 88, 89, 99, 100, 102, 1 1 7, 
127, 129, 144. 148, 183. 
kilagni , the initial bhuvana belonging 
to the earth category, 241. 
kdlasakti, the power of time, 27. 
kali, a deity, 223. 
kalki, 115. 

ICallala, 92. 

kalpa, a fabulous period of time, 12, 13. 
kdma, desire, 41, 50, 51 210, 216, 219. 
kamatattoa , 220. 
kamaidk, 219, 220. 
kaikuka, sheath, Veil, 89, 100, 115. 
kanda, the male organ, 263, 265, 266. 
karapa, cause, 22, 34, 37, 155, 176, 234, 
236, 271. 

karapa, antah, 8, 10, 38, 39, 126. 
karapa, h&hya, 38. 
karapa-Sarira, the causal body, 34. 
karapeSvari, the energy of sense organs, 
46. 

karma, activity, 16, 29. 

karma, indriya, 18, 27, 98, 1 15, 128. 

karya, action 16. 

Kashmir, 37, 105, 270, 271. 
Kathopanisad, 69. 
kaula, Siva, 4, 62, 85. 

kaulamdrga, the path of universal 
unity, of consciousness 82, 85. 
kaula Sastra, 259. 

kaulika, pertaining to kula, 5, 6, 34, 77, 
81, 83,84. 
kaulika Sakti, 191. 

kaulika siddhi, achievement of identity 
of limited consciousness with per- 
fect I-consciousness, 5-7, 31-33, 
35, 46, 47, 49, 50, 97. 
kaulika srs/i, 97. 

kaulika vidhi, 77, 78, 80, 81, 83, 85, 
87. 

kaumari, one of the matrkas, 170, 208. 
kha, void, 5, 50. 

kh/cari, unobstructed consciousness, 
5-7, 38, 39, 50, 52, 195,201, 209, 226. 
khecari sdmya or samata, sameness of 
khecari, 7, 38, 41, 43, 44, 46, 47, 
50-53, 195, 196, 201, 209. 
khecari Sakti, 42, 52, 195. 
khecari vaisamya, disparateness of 
khecari, 40, 51, 52, 125. 
Kiranagama, 240. 
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knowledge, jfldna , 9, 11, 17, 24, 30, 38, 

52, 54, 56, 57, 61, 63, 67, 75, 79, 

83, 94, 99, 110, 111, 140, 159, 162, 

164, 169, 175, 177-179, 183, 192- 
194, 197, 208, 214, 217, 219, 223, 

225, 232, 240, 242,243, 251. 
knowledge, determinate, 180. 
knowledge, divine, 54. 
knowledge, indeterminate, 158. 
Kramakeli, 223. 
kramapuja, 259-261 . 

Kramastotra, 223. 

kriyd, (activity) 2, 9. 17, 24, 59, 60, 85, 

'99, 159. 165, 168, 175, 208, 212, 214, 
218, 223, 240, 241, 251, 252, 254. 
kriyd mudri, 209. 

kriyd Sakti, 17, 27, 30, 63, 73, 77, 79, 

87, 88, 109, 121, 123, 126, 148, 
152, 160, 161, 165, 167, 172, 173, 
180, 191, 207, 212, 214, 227, 229, 
235, 242. 

krodha, anger, 41, 50, 51. 
kftya, 40, 46. 
kfatlriya, 23. 

Kscmaraja, 266. 

kfobha, agitation, 3, 15, 17, 44, lo9, 
260. 

Kubjikamata, 176. , 

kula, 5, 6, 31-35, 45, 49, 50, 61, 62. 65, 
77,81,82,84, 85, 171,201,236. 
kulabheda , 150. 
kula cakra , sec cakra. 
kula deha, 149. 
kula marga ♦ 8 1 . 
kula-purusa , 149-151, 153. 
kula Sakti, 149-151, 153, 161, 162 
213. 

kula Sdstra, 244, 260, 261 . 
kutdkuldlma, 84. 
kulanayikd, 6 1 . 
kuleSvarl, 104. 
kulottara, 151. 

Kunda-golaka , 210, 221, 25d. 

Kurtdalinl, 55, 60, 78, 209. 
kundalini-Sakti, 263. 
kupdalint, urdhva, 109, 125, 12o, 26.). 
kusa, 260 

kulabija, the letter ha, 187. 

Ughavi-vytti, 6, 7, 49, 53, 58, 20,-209, 
240. 

laghimd, 36. 

Laksmirama, 209. 
language, 74, 75, 155, 171. 
letters. 40, 41, 48, 89, 91, 96-98, 101, 
02 1 20-123. 128. 137, 149. 150, 
154, 155, 159, 177, 183, 186, 187, 
250, 254, 257. 


liberation, 18-21, 23, 24, 28, 29, 33, 34, 
41,42,52, 53,84, 122, 123, 134, 195, 

203, 224, 226, 227, 233, 244, 259, 

26 1 

life, 1 1, 15, 24, 31, 42, 52, 53, 56, 169, 

195. 

light, 9, 24, 31, 32, 34-36, 38, 48, 50, 

54, 57, 71, 80, 85, 98, 111, 112, 117, 
131, 136, 138, 169, 260,262, 263. 
linga, 249, 253. 

lolibhava, oscillation, 121. 

Lord, 4, 8, 10, 1 1, 14, 15,20, 22, 2/, 34, 

40, 48, 53, 56, 58, 61, 67, 74, 78-80, 

83, 84, 90, 96, 97, 99, 105, 1 14, 1 16, 
118, 121, 140, 157, 158, 161-163, 
168, 174, 177, 184, 186, 193, 202, 
207, 229, 233, 234, 243, 257, 260, 
271. 

ma, 25th letter of consonants, 1 1 , 54. 

macrocosmic, 6, 7, 51. 

madhyadhdma, the central path, sufurnnd, 

madhyamd, a vdk, 8, 9, 11-16, 28, 4), 

48, 63,79,80,84,109,111, 118, 121, 
122, 125, 128, 149, 154-157, 159, 
171. 176,177, 183,253. 
madhvanadl, sufumnd, 208. 
madira, wine, 85. 

ma-ha-a, 13, 14, 54, 55,60, 63, 6/, #8, 
182. 

Mahabharata, 86. 

mdhdrndyd , 101, 12/, 130, 144, 148. 
mahamantra , 178. 
mahdpreta, Sadasiva, 125. 
mahasffti, great creation, from_ anatnla 
to Suddhat’idyd, 77 , 84, 163, 1 / 1 . 
mahat, 14, 66. 
mahdvidyd, 54. 
maheSdnt, 250. 
make 1 1 ara, 39. 270. 
maheivari, 1 70, 208. 
mahimd, 36. 

maithuna, sexual intercoune. 8 j. 
mala, impurity, 2,21, 84, 96, 101 , -42. 
mala, dtiava, 2, 39, 40, 96, 97, 101, 
209. 

mala, kdrma, 2, 40, 96, 97, 101, 195, 
209. 

mala, mdylya, 2, 39, 96, 97, 101, 195, 
'’09 

Mdlini. 102, 104, 121, 123, 129, 135. 
142, 144, 147, 149-154, 1j9. 226, 
246. 

mdlini, anuttara, 151. 
mdlini, puna , 1 37 . 
mdlinf, ultara y 1 37 . 
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Malinivijava Tantra, 74,96, 98, 101, 
102, 104, 108, 109, 121-123, 125, 
129, 149, 154, 160, 166, 193, 195, 
196,225,226,234,233,253. 
marrtsa, meat, 83. 
mdna, measure, 57. 

manas, mind, 27, 49, 89, 98, 109, 115, 
117, 126, 128-130, 144, 148, 220, 
232. 

mapdala , sacred diagram, 236, 238. 
manifestation, 1, 3, 7, 17, 25, 34, 37, 44, 
46, 48, 50, 54, 55, 58-62, 73, 75, 77, 
79, 84-90, 96-98. Ill, 112, 114, 
115, 119, 124, 126, 128, 131, 134, 
136, 147, 162, 163, 165, 166, 168, 
169, 171, 173, 174, 181, 183-186, 
189-192, 197-199, 201, 213, 214, 
219, 224, 233, 253, 262, 263, 266, 
269, 271. 

Manorathagupta, 27 1 . 
mantra , sacred sviiabics, 8-10, 14, 23, 
33, 42, 44-46,' 54, 62, 63, 68, 70, 87, 
89, 91, 101, 102, 121, 123, 124, 
149-154, 156, 173, 177, 178. 180, 
192, 193, 199, 203-205, 207, 208. 
222, 223, 225, 226-228, 233-233, 
238-241, 243, 245-256, 258. 239, 
261,263, 269. 
mantra, gdyatri, 235. 
mantra, mdlini, 2.51 . 
mantra, matrka, 251. 
mantra, navatma, nine syllabic mantra 
153, 208. 

mantra, par dpara, 170. 
mantra, sauh, 203, 204, 207, 233, 243, 
244, 248, 255, 264, 268. 
mantramaheSvara, 10, 68, 101, 110, 153, 
154, 160, 177,205, 238. 
mantreivara, 10, 23, 101, 154, 177, 238. 
mar ana, killing a person by the applica- 
tion of the mantra, 40, 46. 
marma, measure of fingers, 22 1 . 

Mata, 415. 
mdtra, 37, 1 25, 1 26. 

mdtrkd, 104, 130, 131, 134. 135, 137, 
139-142, 144, 147, 149-1.52, 177- 
179, 183, 192, 194, 193, 198, 226, 
246. 

Matrkajnanabheda, 179. 
mat'kasadbhava, 104. 
matsya, fish 85. 

matsvodari, the belly of the fish, 25, 30. 
190. 

mdvd, 12, 18. 24, 28, 34, 38, 40, 53, 54, 
58-60, 63, 75,79.84,89,98, 100- 
102, 104, 110-112, 115, 117, 122, 
124, 129, 130, 139, 140, 144, 147, 
148, 151, 176, 181, 192-193, 198, 


205, 223, 225, 226, 233, 234, 238- 
240, 242, 245. 

maydpramdtd, the experient dominated 
by maya, 1 15. 

mayiya, 48, 77, 1 1 1 , 180, 183, 195. 

mdyiyd anda, 104, 124, 167,204. 
meditation, 235, 256, 260, 261, 263, 
266, 268,271. 

memory, (smrti), 8, 11, 42,45,93, 229, 
231,234. 
microcosmic 51. 

Mimarpsa, 271 . 

mind, 1,, 35, 39, 40, 42, 53, 63, 97 
153, 206, 222, 272, (also manas). 
mindfulness, 208. 
moha, delusion, 31 . 
mokfa, 21, 23, 122, 204. 
moment (krana ) , 32, 44. 64, 196. 
mothers (matrka’s), 208. 
mudtd, food of parc hed grain ; symbolic 
postures. 85, 203, 207, 208, 210, 226, 
227, 228. 

mudra, jildna, see jfidna mudra, 
kakacadruputa, 263, 264. 
mudr/i, krama, 266. 
mtidrd, kriyd, see kriyd. 
mudra, }a)kona, 210. 
mudra, trikoria, 210. 

muhurta, the duration of forty eight 
minutes, 203, 208, 228. 
mukti, liberation, 19, 20. 
Mukutasamhita, 223. 
mdladhara, 265, 266. 


mid , sound, a form of S mid Siva, 90, 109, 
125, *35, 138, 139, 186. 
ndda, apara, 151. 
ndda, para, 97, 150, 151. 
ndda, parapara, 151. 
ndddnta, 109, 123, 180. 
nddayoga, 1 78. 

Nandakumira, 1 7. 

Nandi, 17. 

naphahiim, a mantra, 246, 251. 
nara, the empirical being. 4, 22, 25, 36, 
54, 55, 59, 62, 70, 72-75, 78, 82, 85, 
123. 159, 182, 204, 203,211,228. 
Narasimhagupta, 2. 
ndyikd , the consort, 61. 
nirabhdsa , ever shining but beyond all 
appearances, 25. 
nirodha, stoppage, 32. 
nirodhi, 125. 
nirvana, liberation, 244. 
nimanadiksd. initiation for the achieve- 
ment of liberation, 244. 
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nirvikalpa, thought-free 8, 1o, 22, 41, 
66,98,110, 111,104, 1 80, 244,291 
nirvikalpaj ndna, indeterminate know- 
ledge, 158. 

nirvikalpa sarpvid, indeterminate con- 
sciousness, 92, 93, 98. 
nisedlw, restriction, 85. 
niskala, without parts, 23, 29. 
mtvdnanda, 206. 

Nityatantra, 150. 
mvrtti, abstention, 169. 
niyali, 89, 99, 100, 102, 127, 129, 144, 
148. 

niyatiSakti, 151. 

nondualism ( advaita ) , 62 

nydsa, fixation, 123, 128, 149, 245, .46, 
‘ 251,258. 

Nyava, 271. 

objectivity (jntyali/o), 21, 25, 31, 32, 
98, no! 11 1,142, 147, 162, 163, 264. 
ojas, vital lustre, 42, 47, 52. 

omniscience ( sarvajhala ) 268-2*0. 

om-tal-sal, 242. 


pada, sentence, 98, 121, 271. 
pada, feet, 89, 129, 131, 144. 148. 

Padarthapravesamrnaya, 1>8- 
paiicamahdbhiita, five gross physical ele- 
ments, 23, 34. 

padcamukha , five-faced one, 2. 

Pancika, 121. 

Mpi, hands, 89, 129, 131, 144,148. 
para, transcendent, 23, 31, 34, - o, 60, 

V 79. 86, 104, 108, 139, 141, 142, !.>4, 
159. 

bard, supreme divine Energy ,4, 11, 
12 28, 48, 56, 60, 67, 76, 79, 
84 91, 108. 109, 111, 112, 118, 120, 
121, 124-128, 134. 135, 149, 152, 
155. 156, 183-185,204,253,275 
para-idkli, 9, 18. 47.55, 57,63 64 66, 
68, 71, 75, 79, 119, 125, 137, 159, 
163, 171, 198, 206, 209,210,212, 
227,233.234,266. 
hard-samvid, 9, 96, 118, 119, 121, 123, 
138, 155, 159,257,259,261. 
pard-vdk, 6, 8, 9, 11-13, 15, 16. 20, 
47 54, 56, 96-98, 108, 140, 149, 
154, 155, 157, 159, 167, 171, 176, 
180,183,186. 

Parabhattdrika, the supreme goddes. 4o, 
69,120,161. 

paramartha, the highest reality, ol . 
Parameivara, the highest Lord, 84. 
pardpara 60, 86, 108, 139, 141 . 14., 
154,159,231. 
pard-paSyanlf, 150-151. 


Paratrisika, 16, 18, 20, 37, 45, 56, 80, 

82, 83, 104, 105, 205, 267, 272. 
Paratrisikavivarana, 24, 109, 207, 240. 
panndmauada, 174. 
pariiTtti, turning round, 35. 
parta, festival, 260. 

pain, limited experient, 40, 100, 203, 
233. 

paivanti, an aspect of vdk , 6, 8, 9-16, 23, 

28, 47, 48, 56, 63, 64, 76, 79, 80, 

84, 91, 96, 109, 118-121, 123, l2o, 
126. 128, 139, 142, 149, 156, 157, 
159, 171, 177, 183. 

Patanjali, 35, 166, 1 .8, 23.'. 
pali, the Lord, 233. , r , . 

pavitraka, garlands with specific length 
and knots, 260, 26 1. 
pavitri, the purifying elements pervad- 
ing upto Vayu, 124. 
para, rectum, 89. 129, 131, 144, 118. 
peace (idnli), 226. 

person (grammatical), {purti(a), 

phonemes (esrpa), 224, 225, 227, 
232, 242, 254, 255, 265, 269. 
pidhana, veiling, 19. 
pinda, the body, 180. 
pindamantra, 123, 128. 

Pindanalha, 236. 

niiha, the seat of energy, 41 . 

play ( krida ), 19, 40. 

plenitude, 206. 

power (iakti), 7, 63, 66, 81. 96, U3, 
187 194. 

Power, effectuating, ( kalaiitmikdiakli ), 

161 - = 
power, three ( tniakti ), 33. 

pracchd, question, 100. 
predhana, 104, 115. 
pradhdnatd, predominance 90. 
prahara, duration of three hours, 2-J, 
231. 

ssnft.«. »*,«m*m* 

112,131,136,169,227,260. 
prakdia-mmaria, 116. 

prakrli , Nature, 27, 34, 89, 98, .04, 
P 188 219, 127, 129-131, 144, 148, 

115, 117, 223. 
prakrlyaxtda, 1 24, 167. 
pralava. dissolution, 126. 
pralavdkala (pralayakcvalt), R,57, iui, 

pram ana, knowledge, 30, 34, 37,38, 54. 
58-60, 75. 76, 124, 159, 73. 177, 

185, 186, 190, 194, 197, 198, 214, 
271. 
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pramAtA , empirical cxperient, 22, 24, 
30,37, 38,54,58-60,75, 124, 159, 
175, 177, 185, 186, 190, 194, 197, 
198, 232. 

prameya, object of knowledge, 30, 37, 
38,' 54, 58-60, 75, 110, 124, 159, 
175, 177, 185, 186, 197, 198, 264. 
pramili, non-relational knowledge 30, 
37, 38, 169, 198. 

pramitikalA, state of awareness, 189, 
198. 

prana, breath, 12, 18, 21, 24, 29, 31, 
33, 35, 36, 44, 49, 61, 77, 89, 95, 126, 
149, 178, 181, 187, 196, 208, 217, 
218,227,264-266. 

prAna-apana, exhaling and inhaling, 
152, 157. 

prAnacAra, exhaling, 189, 196, 264. 
pranapramata, the experient of brea- 
ths, 77. 

prawn (om), 126, 151, 152, 178. 
pranayama, 1 84, 20 1 . 
prApli, 36. 

prasamkhyAna, gnosis, 261, 269: 
prasara, expansion, 13, 46, 114, 163, 
192. 

prasara, extension, 136, 183, 188, 190. 
prasava, procreation, 219, 220. 
praJna, query, 63. 

pratibhA, divine indeterminate consci- 
ousness, 93, 94, 98. 

pratibimba, reflection, 83, 108, 134, 159, 
173. 

pratisfha, stability, 252, 
pralyabhijM, recognition, 135, 138, 140. 
Pratyabhijnahrdayam, 266. 
pratyekabuddha, 29. 
praveSa, absorption, 13. 
prayatna, effort, 69. 
prayajana, purpose, 1 9. 
preta, corpse, 125, 229. 
prthivi, earth. 88. 102, 104, 108, 113, 
128,130,131, 134, 136-138, 142,148. 
prthivi-anda, 102, 104, 124, 167. 
pur Aria, 118 . 

pihva, whole, 7, 190, 205. 
purusa, 27, 35, 71, 87, 89, 98, 117, 127, 
129, 130, 144, 148. 

ptiryaflaka, the subtle body, 19, 24, 33, 
41, 97, 217, 218, 220,227, 231, 235. 
puryastakapramAtA, experient of the 
subtle body, 24, 77. 

Puspadanta, 166. 


question-answer, 6, 8, 14-16, 21, 31, 
47, 48, 50,58,61,63-65,76,83,84, 
90, 97, 100, 108, 228, 269. 


rdga, attachment, 89, 98-100, 102, 
127, 129, 130, 144, 148. 
rajas, 40, 140, 216. 

Ramadeva, 271. 

rasa, 27, 39, 46, 47, 89, 128, 129, 144, 
148, 209. 

rasana, 89, 129, 131, 144, 148. 
Ratisckhara, 104. 
raudra, dreadful, 40. 
reasoning ( tarka ), 201, 204. 
recognition ( pralyabhijM ), 52. 
reflection {pratibimba), 3, 119, 120, 125, 
134, 140, 142, 149, 164, 173. 
ritual, 205, 240. 
rodhana, 229, 230. 

Rudra, 62, 101, 109, 203, 204, 208, 
226, 227, 256, 269. 

Rudrayamala, 15, 1 10, 269, 270. 
riipa. colour and form, 27, 39, 46, 47, 
69, 89, 128, 129, 131, 144, 148, 209. 


Sabda, word, 27, 39,46, 47, 89, 128, 129, 
131, 148, 209. 
sacetana, conscious 125. 
sacrifice, 210, 240, 241, 258. 
sadanga, six limbs of voga, 20 1 . 
Sadasiva, 9, 14, 17, 28, 47, 56, 65, 75, 
89, 99, 101, 102, 104, 108, 110, 114, 
117, 119, 124-130, 141, 142, 144, 
147, 148, 154, 156, 194, 229, 241, 
242, 256. 

sadhanA, spiritual practice, 27, 108, 128. 
SadyojAta, 17, 246, 251. 
sahnja, innate, 66. 
sahajavidyA, Siva vidyA, 20 1 . 
sahasrAra, 2 1 . 

sahrdayata, taste for beautiful things, 43. 
Saiva, 85. 

Saiva Agama, 2, 4, 21, 36, 131,134, 

201 . 

Saiva Sastra, 151, 152, 167,173,174, 
178, 259,271. 

Saiva Siddhdnta , 82, 85. 

Saiva system, 81 . 

sakala, the limited being, 10, 23, 29, 
205. 

SAkini, yoginis with supernatural power, 
209, 239, 240. 

SAkta, pertaining to fsakti, 204, 209, 210. 
Saktatantra, 151, 152. 

SAktayoni, 175, 187. 

Sakti, the Divine Energy, 1, 2, 4,7, 8, 
10, 11, 13-15, 17, 18, 20, 21, 23-25, 
28, 30, 32-34, 36-42, 44-46, 49, 51, 
52, 54, 55, 57, 59-62, 64, 66, 67, 70, 
72-75, 77, 78, 81-84, 86, 88-90, 99- 
102, 104, 108-110, 114, 117, 120, 
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122-126, 130, 134, 13a, 138, 41, 

142, 144, 147, 148, 154, la9, 60, 

162, 166, 168-171, 173. 176, 182, 
185-187, 192, 194, 195, 201,203-206, 
209-211, 218, 219, 223, 228, 230, 
232-234, 238-241, 251, 253, 2o4, 
256,258,264,266,269. . 

Sakti, aghora , a benevolent Sakti, zo. 
iakti, apara , the sakti that brings 
about difference, 28, 55, 63, 64, 

72, 75, 79, 110, 123, 125, 142, 183- 
185, 204, 206, 209, 210 212, 233, 
234. , . 

Sakti, ghora, iakti that leads Jivas 
towards the world, 28. 
iakti, ghoratara, iakti that leads beings 
to the downward path of the world, 
28, 41. , . . 

Sakti, kauliki, the presiding deity ot 
the body and others, 61 , 62. 
iakti, pari, see para iakti, pat Apara, 28, 
55, 63, 64, 71-73, 75, 79, 80 91, 
96, 110, 119, 120, 123, 126, 134, 
154, 183, 184, 206, 209, 210, 212, 
233 234. 

iaktiksobha, union with the female 
partner, 215. 
iaktiman, 63, 64, 254. 
iakti-sparia, contact with the energy 
in the middle path, 263. 
samadhi, ecstasy, 13, 22, 37, 57, 1/9, 
201 219 235. 

samadhi, vyoma, ecstasy in the void, 

219. 

samana, the eleventh measure of pra- 
pava, 109, 125. 

samaradhikarapya, the state of being in 
the same totation, 8, 10. 
simanya, 19, 199, 231. _ . . 

samarasya, complete equipoise, i, Wi» 
211 . 

samata, sameness, 7, 39, 42, 50, 51. 
samaveia, absorption, 2, 228, 2a7. 
sambandlia, relation, 16, 17, 19, 20, 80. 
adiyya, sambandha, 1 / , 65. 
antarila, sambandha, 17, 46, 47, 6a. 
divyadivya, sambandha, 17, 65. 
mahan, sambandha, 17,46, 47, 65. 
para, sambandha, 16, 46, 47, 64. 
Sambhu, 4. 

gambhunatha, 64, 265. 
same ha I la, union 1 5, 206, 21 9, 221 - 
samhara, dissolution, 9, '7:19, 30, 3 , 
60 64, 85, 102, 123-125, 163. 171, 
175, 188, 190, 195, 214, 230, 2a2, 

"samhirabija, the seed syllable ‘a’, 1 3. 
Samkhya, 173. 


Samkhyayoga, 57 . 

Samkhyakarika, 200. 
sampu/a, putting a mantra between two 
mantras one going before and other 
following, 255. 
sampu/ayoga, 119. 
sampitfikarana, 250, 2:>4, 2aa. 
samsara, world, 28, 39, 86. 

satnskara, impression, 18. ^ 
sarniara, letters produced by the con- 
traction of the throat, 176. 
sarpvid. Consciousness, 60, b3, Jo, I tu, 
114,225. 

samvid iakti. Consciousness-power, j, 

227. 

sarpy ama, the practice of dharana, dhyana 
and samadhi, 225, 235. 

Sanatkumara, 17,65 
sankoca, contraction, 199, 2-3, Hi, 
sahkoca-vikisa, contraction and ex- 
pansion, 263. 

Sarira, para, causal body, 221. 
prana, iarira, 220 . 

puryaftaka, iarira, the subtle body, 

220 . , ... . 

Sikta, iarira, the body made ol divine 
energy, 220, 221, 228, 235. 
spanda, iarira, the body made ot 
vibration, 220, 221 , 23a. 
sthula, iarira, the gross body, 34, 

221 . 

svkfnia, sarira, the subtle body, 34, 

221 . 

Sarvacara, 82, 222. 

sarvasarvatmakala, omnifariousness 91. 
Sastra, holy texts, 12 '4, 1 

100-102, 108, 116, 119, 149, 151, 
166, 176, 193, 206, 225, 226, 24a, 
258,269,271. 

Bhairava, Sastra, 83, 151, la2. 

Mata, Sastra, 25, 40, 81, 82, 188, 2a9. 
Niiicara. Sastra, & 

Nydya. tiastra, 270. 

Puma, Sistra, 101, 108, 122, 1-3, 166, 

193,195,196,225,226. 

Sana, Sistra, sec Sana. 

Vaisnaia, Sistra, 1 5l , 1 52, 2a9. 

Vir Avali, Sastra, 223. 
sat, being, 81, 203. 
satta, existence, 80, 224. 
sattva, a guria, 40, 67, 80, 140, 216, - . 
satya, short a, 167, 224. 
sauh, 204, 207, 210, 223, 22a-229, 233, 
234 238, 240, 242, 24a, 2a4-2a6, 
259-262, 265, 267, 269. 

f aidka’lpa [ with thoughts, 1 5, 67, 98, 1 64. 
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savikalpajHam, determinate know- 
ledge, 181. 
script. Hr add, 219. 
scriptures lipi, 233. 238. 

Self, 3, 15, 18-21, 31, 33, 35-38, 43, 44, 
48, 53, 54, 56, 62, 63, 69, 92, 94, 96- 
101, 109, 116, 119, 157, 160, 161, 
1 68, 1 76, 1 77, 1 90, 1 92, 1 94- 1 98, 206, 
211, 218, 220, 224, 227, 229, 233, 
234, 244, 232-254, 257, 258, 261, 
262, 269,271,272. 
self-awareness ( bodha ), 139, 140. 
senses (indriya), 38-40, 42, 44, 46, 77, 
117, 230, 232, 233, 266. 
sex, 51, 206. 

sexual union, 207. 

siddha, a perfect one in yoga, 3, 204, 
208, 232. 

Siddhasanatana, 80. 

Siddha tantra, 102, 256. 
siddhi, accomplishment, 5, 6, 31-34, 50, 
81, 150, 226, 232. 

Sikhd, flame, 245, 247, 252. 
Sikhabandhana, tying of the tuft of hair, 
249, 252. 

iikfi, teaching, 179. 
silence, 76. 

Sindha, 105. 

Siiphagupta, 2. 

Siyya, disciple, 1 3. 

Siva, 1, 2, 4-8, 10, 12-17, 21, 25, 28, 
3! , 33, 34, 36, 37, 40, 42, 44-47, 49- 
52, 54-57, 59, 60, 62-66, 70-75, 77- 
84, 86, 88, 90, 98, 99, 100, 102, 104, 
110, 114-116, 119, 120, 122-124, 
126, 127, 134, 135, 137, 138-144, 
147, 148, 153, 154, 156, 157, 159, 
160, 164, 166, 168-171, 173-176, 181, 
182, 184-188, 192-194, 198, 199, 
204-206, 208, 211, 213, 219, 222, 
224, 225, 228, 229, 241-244, 251-253, 
257, 261, 262, 265, 266, 269, 270, 
271. 

Sivabija, the white semen, 175, 185, 
192, 218, 220. 

Sivabindu , the sound am, 173. 
Sivadrsp, 34, 37, 40, 44, 66, 98, 99, 
100, 109, 156, 157, 168, 169, 253, 
262. 

Sivadrstyalocana, 100. 

Siva prnmdtd, 10. 

Siva-Sakti, 2, 33, 36, 129, 176, 191, 199, 
220, 258. 

Sivasutra, 225. 

Siva-vidyd, 54, 59, 60, 201 . 
smarapa, remembrance, 234. 
smarananda, the bliss of sexual union, 
210 . 


Sodhaka, purification, 156, 157, 159, 
160. 

Sodhana, the act of purification, 156- 
160. 

Sodhva, the object of purification, 156- 
160. 

Sodhya-iodhakabhdoa, 105, 1 19. 
soma , 87, 88, 163, 171, 175, 190, 191, 
229, 235, 265-267. 
somakald, 267. 
soma-Sakti, 163. 
somdmSa, 263, 266. 

Somananda, 16, 22, 34, 37, 40, 45, 56, 
62, 63, 66, 80-83, 86, 90, 100, 156, 
190, 198, 253, 258, 260, 262, 272. 
sound, 25, 56, 68-70, 178. 
space, 8, 9, 11, 22, 24. 

Sudra, 23. 

Sukra-sottita , semen and blood, 210. 
suksma. subtle, 31, 34, 35, 154, 159. 
SBlabfja, the syllable 'au', 173. 

Sunya, void 25, 71, 78, 215, 218, 227. 
231. 

Sunya-catuska, r r |, |, are known as 
four void vowels, 214. 
SHnyaptamata, the experient of the 
void, 24, 29, 77,97, 110, 111, 126. 
supreme verbum (pardvak ), 47, 180, 
186, 194. 

silrya, sun, 87, 88, 175, 190, 191, 229, 
235, 265. 

sufumnd, the middle channel, 2, 42, 44, 
184,207, 208, 260, 264, 266. 
suyupti, deep sleep, 28. 
siltra, 179, 267. 

svabhdva, essential nature, 159. 
Svacchanda Sastra, 69, 168. 
Svacchanda Tantra, 14, 102, 1 19, 181, 
183. 

svapna, dream, 28. 
svara, vowel, 185, 188, 197. 
svarupa, nature, 85, 115, 116, 264. 
siarupa-dmarSana, awareness of essen- 
tial nature, 269. 

svdtanlrya, freedom, 2, 39, 41, 68, 70, 
108/1 17, 139, 174, 175, 230, 232. 
SvdtantryaSakti , the power of auto- 
nomy, 162, 163. 

svalmasamvitti, consciousness of the real 
Self, 3. 


tamas, delusion, 40, 140, 199, 216. 
tdmasa, darkness, 83. 
tanmatra, subtle element, 89, 98, 115, 
117, 128, 220. 

Tantra, 14, 46, 87, 93, 105, 192, 205, 
233, 236, 271. 
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Tantraloka, 1, 2, 28, 29, 85, 173, 25 j. 

Tantrasamuccaya, 74. 

Tantrasara, 18, 29, 100, 16a, 2a5, 260. 
larka, reasoning, 261. 

larka, Sat, right reasorang, 201. 
Ta'Purusa, 17,246,251. 
tattva, categories, 20, 23. t>'» 

88, 98, 102, 104, 113, 113-118, 123, 

134, 150, 174, 201, 213, 241, 242, 

244,250,255,266. 

tattoos, thirty-six, 27, 112, 116, 212, 

242. 

tejas, the fire element, 1 28, 1 30, 1 48,214. 
pramdvc, tejas, a stage of samadhi, 219. 
pramdtr, tejas, a stage of samadhi, .13, 
219. , , 

thought-construct (vikalpa), 13,. 

Tilaka Sastra, 222. 

time, 8, 9, 1 1, 12, 22, .4, 2a, 2;, - • > 

32, 33, 35, 64, 90, 94, 1 18, 1 19, 127, 
181,183,194 224 228,229, 244, 2o7. 
lithi, duration of one lunar day, vowel 
263-265. 

tithila, the lord of the vowels, 207, 210- 
transc'endental (oiivdtita), 201, 202, 

207, 211, 227, 261, 269. 

triad (trtW), 70, 73, 75, 212, 223. 
triangular ( triknpakara ), 206, *-3o. 
trident {triSula), 77, 98, 109, 22a, 238, 
954 272. 

trika, 4, 15, 46, 60, 63, 73. 81, 83-85, 
101, 108, 121-123, 13/, 138, *69, 
173, 174, 180, 181, 197, 20a, .20, 
223, 227, 236, 242, 24a, 2a6, 2a8, 
261, 270, 271. 
trika, igama, 102. 
trika, mdrga, 82. 

Trikahrdaya, 14, 150. 

Trikaratnakula, 179. 

Trikasara, 27. 

Trika sarasastra, 30. , 

Trikasastra, 14, 54, 64, 157, 167, 223, 
244,261,272. 

Trikatantrasara, 1 / 6,_ 207, 2 1 U. 
trikotia, triangle, 58, 59, 18a, 20/, 210, 

Sakti, trikotia, {kriyamudra) , 207, 210, 

Siia^trikooa, ( jhanamudra ), 207, 210, 
254, 266. 

IrirnSakd, text consisting of thirty verses, 
*1 8 

triiika, the divine goddess of three 
Saktis 17, 18. „.. 

triiula, trident, 58, a9, 1 / 3, 238, 24 , 

trtlm brahma, 205,213,214, 222,242. 


Tryambaka, 4. , lfi 

turya, the state ol the fourth, lb, 23, 
218 

turyatita, the state beyond the fourth, 
23. 

turiya, the fourth state,28 

tuti, minute moment, loJ, lo**, 10 , 

196, 264, 267. 

teak, the sense organ of touch, m, 
129, 131, 144, 148. 


uccara, subtle movement of mantra, 208. 
uccdjana, employment ol a mantra for 
the purpose of distracung an enemy, 

40, 46. 

Ucchusma, 151. . . . ... ■ 

udvoga, one of the activiucs in the spi- 
ritual plane, 17, 19, 189, 190,197, 
198,211. 

Uma, {Sakti), 266. 

universe (t/ifea), ’ c°’, 74 ’ 

86, 87, 95, 98, 112, 136, lo6, 174, 
179, 188. 197, 204, 205, 207, 211, 
223, 229, 243, 244, 2a3, 2a5, 260, 
272. 

unmand, the 12th measure of pranava, 

anS.'S' 95-98, 136-138, 140, 162- 
164, 173, 175, 182, 213, 216, 218, 
251 . 

upadhmdniva, 179, 186. 
upastha, 89, 129, 130, 144. 
tipava, means, 28,1 52. 

dttora, t .pdya, 22, 37, 151, 152, 23b, 

SdlS'uSa, 22, 151, 152, 236, 263, 

Sdmbhaoa, updya, 22, 151, 152, 236, 

Utpaladevaf 24, 110, 139, 181, 182, 

uttara, 20, 21 , 23, 25, 49, 76, 82-84, 201 . 

vdcaka, 12, 47, 122. 
vicya, 12, 47, 122. 
vahni, 209. 

vaikhari, gross speech 8, 9, U, £ 

48, 64, 69, 79, 109, 111, >8, 2a, 
128, 156, 157, 159, 171, 176, 1/7, 
183, 192, 229 253. 

3S.*' 

vaiiya, 23. 

130 , . 36 , 

138, 144, 148, 216, 220. 

oaky a, sentence, 27 1 . 

Vakyapadiya, 100, 22a. 
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Vallabhacarya, 270. 

vama, beautiful, appealing, 85. 

Vamadeva, 17, 246, 251. 

Vamana, 183. 
vamanabhaksat,ia, 231. 
vdmanayukti, 134. 

Varahagupta, 271. 

Vardhi, a deity, 1 70, 298. 
vama, letters, 102, 154, 199. 
varpasrfti, creation of letters, 250, 
254, 255. 

vaiitva, unity consciousness, 37. 
Vatsalika, 270. 

vdyu, air, 88, 128, 130, 131, 144, 147, 
206, 251. 

Veda, 82, 167, 173, 225. 

Vedanta, 68, 174, 205. 

Vcdic tradition, 24. 
vedya, object, 159. 
vidhi, rule, 77, 85, 201, 240. 
vidya, 89, 98-101, 124, 127, 129, 130, 
143, 192,233,234. 
vidyeSvara, 101. 
view { dffti ), 184. 
vijddna, 149, 151. 

vijddna-dlaya, integral knowledge, 94. 
vijddnakala (vijiidna kevali) 10, 57, 
101, 110,158, 175, 177. 
Vijnanabhairava, 45, 97, 1 13, 207. 
vikalpa, determinate knowledge, 22, 41, 
94, 180, 223, 227, 230, 234. 
vikalpa-Sakti, 231. 
vikdsa, expansion, 223. 
vikfobha, agitation, 43. 
vilapana, veiling, 19, 189, 197, 198, 211. 
vilaya, 9, 1 9. 

Vimala, 2. 

vimarSa, 10, 27, 37, 46, 51, 79, 80, 97, 
110-112, 131,218, 227, 253, 260. 
vimarSa-Sakti, 161 , 219 . 
viparyaya, wrong knowledge, 1 93, 1 99. 
vlra, the male partner in kulayaga, 204, 
207-210, 221, 222, 226, 232, 235, 
245, 246,249, 250, 254, 261, 263. 
vira-yogini, the male and female 
partners in kulayaga , 206. 
virya, semen, 42, 52. 
visa, the region of expansion, 206. 
visarga, manifestation, 1, 25, 30, 32, 
36, 48, 55, 67, 79, 88, 98, 102, 104, 
124, 168, 174, 183-185, 187, 188, 
190, 195, 197, 199, 200, 207, 209- 
211, 217, 221, 224, 225, 241, 242, 
264, 265, 267. 

visarga kald or visarga Sakti , the phone- 
me ‘ah’ 144, 148, 174, 184. 187, 
197. 

visarjaniya, 179. 


viies a, particular, 231. 
viflesa, separation, 188, 195, 199, 221. 
viflefana, separation, unification, 43, 
44, 47, 56, 205, 265. 

Visnu, 11, 12, 62, 109, 150, 156, 224, 
256, 257. 
vifuvat, 23, 28. 
visva, universe, 57, 255. 
viSvarnaya, immanent, 171. 
viSvotlirxia, transcendent, 171. 
vivdra , expansion, 176. 
uivarana, 7. 

void, (sunya), 21, 25, 29, 39, 50, 71, 
111, 165-167, 172, 194, 214, 215, 
218, 231. 

vowels (svaravarna), 87, 88, 122, 123, 
137, 140, 141, 149-153. 166, 173, 
175, 179, 185, 192, 194, 195, 211, 
213,214,216,217,219, 220. 
vowels, ambrosial, ( amrtavama ), 139. 
vyadhikararia, 10 . 

vyapini, a measure of prajtava, 109, 125. 
Vyasa, 45. 
vyalireka, 35. 
vyoma, void, 78. 
vyomacari, 39, 50. 


will (icchd), 2, 17, 90,104, 124, 159, 
1 62, 1 63, 1 65, 2 1 2, 2 1 5, 228, 251 , 268. 
word, 8, 10, 12, 15, 42, 47, 48, 68, 69, 
74,91,96, 102, 104, 108, 114, 121- 
123, 128, 154, 155, 158, 161,225. 
word, conventional, 105. 
worship, 40, 54, 205, 207, 223, 245, 
249, 250, 251, 253, 254, 256-26 1 , 27 1 . 

yojana, unification, 250, 257. 
ydmala, union, 2, 82, 206, 269. 
Yasaskara, 270. 

yalrakdmdvaSdyilva, a yogic power, 37. 
yoga, 15, 53, 85, 88, 151, 196, 201, 203, 
204, 208, 211, 232-234, 239, 254, 
261,262, 268, 270. 

Yogasutra, 31, 35, 225, 235. 

YogeSvari, a Sakti, 1 70, 208. 
yogi, 13, 41, 57, 1 16, 126, 149, 150, 178, 
195, 203, 208, 215, 229, 230, 231, 
236, 238, 262, 268, 269. 
yogini, the female partner of kulayaga, 
2, 3, 160, 170, 178, 203, 207-210, 
221, 222, 226, 227, 236, 245, 246, 
249-251, 254, 263. 
yoginibhuh, bom of a. yogini, 2, 3, 226. 
yojanikd, yojanikddiksd, (a kind of initia- 
tion), 23, 29. 
yoni, 205, 206. 
you, thou, 70-72. 
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*fcr r^Tci ^ 55 #^ tfq?q ITT^ t<qjfan* ‘aTgrPC Scmfe 

ft??HTTJ7tq-5l'q-q?-^T^TT^qT?rTq[ I qq^T rT?gq55$q 
qfgq uqsrfcq^, arg^ <i^qTqq7TTq>RTq;R¥qf*i[q-3TfTTiqq£- 
qqrq%e^KTTcJT^ faq.sriqisrcrcq'tq -qqqq jftfoqf qqaftqm sftq- 
fo^qq i 3 Trr qq sqq^qrqrqrq RrrqfqlsnsrqtqTg ^jRife- 
Sq’qjcq qtqq-qq i qsg q sreqqgrR^q qcrqtfqqSrq aqqqfq- 
qjqqq^, qqiq^r qq qicqq^— sqicqT qqqiq?qvrTq: *qq 
sr^miq: ?qTcqTq*rq rqRqTf¥q^r sreqqfaqqftq q^qfaqqg- 
?qi?qq^q arfpqqT qqcfqq fqqqfq ,— ar^q qq-fqfqqqqw- 
qqr 5nq?%q q$q qqrfa— sfa qrqq qqq^q ‘tqt ^qrq, 
arg^R q;q^’ ??qR*q '$*q sqTq, ^fq’ sfa q^Rft qrqg 
ssqTqqq’ ?fq i qgr qqffq qs^itq.-snjqtfq qnsrfrr 
qiqg 55 \fq:^ 5 q sqc^R:, q qq gq;: q*: qq?q: | 

qtogq^TqR qsrt •faqqqrq^ qqq^ i 
qfaqqg^q qqT sqT^TTcT sreqswqq II 

f^qf^qqrqqT 5 sqirq arfaqsq: 

qq<J sqq^<J qq qqq" q l 
qcq^qi gq?jfq qq^q fqq*^ n 
qqTgqq^qiqt qsqqqt qq^^fq 1 
3Trf:?5J^qrqtqt qsqyqj qfg^qqT^ || 




% 


q^faq cfc^T^ fqwqtT^cqqq || 
fogqf^r^STCrart 

f^fo3T^3ftfq3ppq55TTfqsq 3fiT 
3T5qfW3Tf?qfj| qfsrar^j^ 

*1*^ armful'll 3ft^ 

Stftff antf ^<q q^sfaq k 
arqcqqffjari^^q n’ 

q 5 ^ qqq^tRcq faqsqfcT — ?fcT I cI|TF sfaft*TTqrq«nt: 
‘qsfqqf^qqcqTqqqq^Tq^rcq^q srqqwffiifq^qiR^cR^ i’ 
5?*nfe frarfq^ft | q^jfkfaq^qiq qq 3fqq^FfT^ q^RT3- 
qfaforpu qc?r: i sq;: qq^q: 1 3 rk^q ‘^%q;T’ ?fq, fa^ror 
^^r-jTH-feqioir ^^raeftqif^mr^crcfqqfcqTqT^ 
fk^T ^9^, fsHT q fkfioqisqfrkifcirrq qifqqt, — ^fq qq- 
^qs'teqqttTk? cT^^qfqqmtft qfqi^JMdl q^r 

arfa^, q?J>TT^q q sqqfaqiq qtkq;TWq I T^RTW’ 5<qfq 
*F*: ^far, 4iHW4<iiuii^ q fqqqqrrg:— fa^r: 51 ^: qrqfq— 
?fa fWFT, 3 5 fa^kqkmrq fafapBT; qqrqqtsfa frospi- 
*fonq I cprrf^ «ftcFwt 

'fTOWfeqqr sfreis: ^mtfssif^TT: |’ 

?fq I 3Tfa*THTfa^*Tt3T q^ qq S^q: cTrSTc^nq— sfa qq;- 
aroq 1 srqkq q qqqqiq<ni faq>: q^ftwraig^ata^qi- 
^?3t1TjrT3VTTai3>TT^T3T3 5c*T fqq^q^qfSq^qkT^l jqanqt- 

qq^qrqrfqq^q fqfaqq^nfaqqqrqqiq*q ^rcqqq^R- 
^t^mTqTcPq^q^^qT^qqq^Tf^TqiT sftqq qq Jjfq;; | 
W&$fognta ^ a*?qq^q*^qqq\qi StT^UW^ 




i sft*?qfaqq>je<T rqr 

F3FT 9F«TTfaq%VTTt Ijfa:,— ?fq qtq% I 
^fe^sfq f^ TfaPTW* %q ^faqT^Tqfo:, foq^Tm qr ? f 
?fq l R|tfi ssfcq;^ 

'ffcl qT q*q qfqftT: 5rqq I 

F qqq qqfr q mur: II' 

( FT- *T. ) 

?fcT I Fgjtofqsqfq ^ qq^ aff^^T qq I 

'5rf| w? qfjq qf| qf| fqsifqawnJ i 

3T50^r SqfT^q-faaTqpT ff55yTj55%^dir3Tt ll’ 

q^T ?q?T^q%q SpffaRtta m qqj^tTqqjfqffTq^— 

Sfqtsi^snTtspTPT^TiRr: I qqqj^q Hq^JTfaitoqzfTsrqTfq I 

3T«T TF«n«if anwpft i ‘arg^q’ sfq, q stT^faq? 
*Rn, WT f^ rfr^FcRTfa qzfq^Tq 3T5Tlf«Tcr1^T^qzf^rrf% q7?fcq- 
^TTgq%!tTraTfera«TT^rwfF 5 tr^ Ffqqqfaq;qf?q, 3q q^T qf^lf 
qTSRqtffqq, !T¥Tir. FqqqqqFTq^S^TJTcqiRcqTq I 

cTSTT q f^^TcT 3xR SSqqfqqqt^q vn t q^T qq f^ q^FfqfcFreft: 
3gqqq?qsifq?TTqiRnTTfq q^qqTqqfq^HTfqqTq iqqfq 

f^r:, qfcr qsjq: q^r qqqtftqq,— 5 % fqfaq aTrqrqfagrR- 
q^qq Fnq 1 qq^q-q Ss^TSTfrroatsq^f:, q f§ q*gqt 

fqqfqsrmqr qTfq*>mfq 1 qqrf| sm siTftrq sTFrqqrqgsifqqq, 
qqtsfa qfeqqqfq^q, qqtsfa FT^T^Tr 5ft^TFqcTFT«TTFI, 
qqtsfq TT^gawqR*RT«iq?*Tf^8m, qq>sfa qq;FqFq;qqqrF 

cP3TTffT5T*T*TTFSlT c cft 3T>JJ^q^5q^ 3fRtqoq«fcqTq— 

5% I t^5T qq qTf^f^isqr^qi^^qrqFT^fqgH^qqTO 3?*f- 
'JrTT:, qqr SrRffq arq ffq 3tRt q;q:, qrfFqgqtr 
*Tter, qq qq-fq«TT shu q^ q qfrq; qsqt q srsqq qq qq«q 


— ww— wa—i 


6 •TCpftf'fUit 

■t^i 5fa anr=0* fafy an *" a aafa asaaf^n 

53H ajsan i san 5 wPi k, aaafs^aasaaadasroiia — 

Sfasq^atfai^fa^i^a.aana ataa^tf ^ afafaq- 

„,*,: M man *ra ra«<mafa, aa 3 3,fiwe?m 
aa afaararfa afsm afeaammswin. a ^ msa - ' 5 ?^ 1 
„ % maa* *3^ *&:-& aiaaWT^m- 
a 3 aqasto na, an taanjait Ma?T*jfa*afa na^a 
1 

‘fi 

a<n5 qd"T f^i 55 ^ I 
tT^T’TT- 

SiqfaqSH 3 H*. II ?fa • 

o ' 3 

■‘■'cT 53 qT^TqtsfcTfl^^T^ 

5 T 3 «mt^rfa ^ ^ T 5 11 

3pq 

fcqfadFrfsSSTCTTW^TT*- I 
Sfqq^T^'flTfar^ fafa ^ 

STfefa nrqfcW^t*!: II’ 

^ I am ^ ^ sfa I «n«^ * 

^ I ^ *TR*T. rtflsfa m**i, 5l«n ^ 

W*** *■*"*• T 1 ^ 
^ ^ W*. w: 3 * amp «** 

*WTf**fa 1 

S?«UiV^3 ^ ^3 1 


3rT^ r qqy fqqryq^tsqqSFcqqyfqfqqyqqqq Sqyfa^cq 
^ q *qyg, qTqqyqyfqjjTTTStFq^q I 3 tFT: q^qF^qy: qqq:, 
tow cit qq q *g:, ‘ 5 ? 5eq?q qfcq gg, qqy ?rcof 
qterra^q cTT: fsiFqtq^ ^tqni qq% ^q fyqsyyqyfoFqfq^- 
qqyijfqfqyq^qqfTqrcqr qq;£ fq^sfq qy gqtgfqq'tqfqqq- 
fcftqcqr q'terer qteyy fqqq; qg ayq qq^qfq fqsyqqsFq sqifqqt 
foqiy^qqTfq5yfqq?q q:q^TT^ %W[ fq^tqqy: ? I qg qqfqqt 
'gqy' £*qq ‘q*:’ cT^if qq q qqfq qg aygqr^g 1 qg qsq^ 

‘qq q> q^q q*q fqqfaqyfqq> I 

qt«n qqfq (q. qt. \\) u 

?fq 1 arfqfq sqfafq sfq fqqfq arg— ayoj: ayy?qy l^fg^rfe:, 
q*n aqqq sftqqg ayg ^yy^qq^q fq^fq^syqqyy^yFTFFqsiyqy 
aftqqy^yy g%:, q: snjTyqqyqy ?fq ayfaf^q:, q?£q g^cq 
qqq: qwqqqy qyfqqq qq--fcqq;qqcqig 1 aysyayqqf^t syqfq 
3yt: afiq&PH^: ^q)qq, sftqdt q sftqq qyq qyq^R ^ypyfeqy- 
^qSrqj qrc*r j gq qiqy, q^.qyfq fyy sqqg 1 ^yfe^y qqqjqy qyfq 1 
qg gq: syyqq qg atf^q tqsyqqsyg, qq^q q qwq: 1 qgq; 
«ftqg?F5%qqyt: 

'?yyq feqy q ^qyqy syfaqi sfcyq qqg r (sy. qq. w*) 

ffq 1 qqy q qtqq nyqfq£ qq ifq i ‘ay’ q qy ?qq 
3yqyqtqy«ytq^qfqq;q|yaq;Ryfqqirqfq?qrffq3qfq?qycqqqc^TT- 
^qy ^ryqrt^yqqqfqwy^fq^qqfigq^qyqqqqqqqqyqtqq^fqqy 
qr^y q?qy qq qsqqyqq^q qy ?q ‘gg' fqqqfoyqy 
q*qy qq ‘qr:’ c ?5qq — qq'fqf^^fri^ qq I ayfq?yqyqy q^yf;y^- 
qqqiqqqyfq^qqy^ ‘gg’ 3T°iy ^uqqrfqjqyqqt qn 


'Tm'YfcrffT 


' 3 ^’ safaqFqsqr, ggtsFq giFg^Tq^q^q, g?qrFq 

% ^T^li.ir^: « aT| n i q^lfs FqgtqTFqqsnq qqqrfqSTsgTfeqtqr^ q 

^T?fq gggn faqr i gfqq?% 3 gqg'tsqgF^q'yq- 
TqTg^jqg^; fsrF^vT^q^T^gqFqsqi^T ^fg^qqqrqTqTfg- 
^qq^^qqqrqsqqF^qr^qicqfq Fq^nrm g?nmmr% 
^t^TTT^rgtfgigTVTT^ ^gmTgggqrqTggR^qq^sTqqn- 
air^tq ^cqFgqsHRwigq't qr*q>q^qgTfqqFggT Fgnsif- 
F*mr Fifjqr ?Fg g^g argrr^ I arfgsrqqr^ gqqt FgFq:, feqqg- 

Fqgsqtqq^ 3fq g^q \ gq 3fq SR^sq 5Tq?5:, qqqgqt: arFr^q 
^P 5 * 5 ?Fg qrq^sqqq: — 3fqq>: srgqqt: qeqi3 afFgsiqq qq 

5Tq«: 5WW:, ciqt 3 ^HTqqqf^5T^q 5Tq?5: 5% qrTsqqfa- 
^tsq:, qqrf^— 3?q qrgjq: sjgw:, apq qsaj srqq:, arq fjgsr 
spi : > qqt grFq^q: :pgg: 5 Ft, gq srgrgtsFq s\$: qqtsFq ?p: 
?fg FfiFqq 3rfq^^qi FU3 l g?RT3 gqFq qg^ qqFqqqiqq- 
^qqjq^q I q q g*q: qqq arfa^qFgigqqFqqK^ | q<j 
cnqq 3 fqr^— 3 rFqqftrg qFrq^rFqFg^ ggqqqtq:, qfgqtFq- 
Fq^rqr^rrqi 3 g*q, qFgqVqq^q Fsqqqfqqsqiqqqiq:, qgs erg 
F> srFgqtqt qtq, argqt: qg ^tsFg^q ?Fg g gglq: qgtq^, 
fgqfT'qiqg qqq?gg qfgq'lfqcqiqq^: I g q feq^cq^STl qqfg 
^£ 3 , fqq^ i^^t^tt qgr — ?Fg g*q qsiR qTFqqftsq: giFsr^ I 
‘grcgrqq’ ?Fg 3 STq>T: gvqrfg^saqppg qq ^3:, q g q^q- 
gqqqcqqiqfgqqj^ ‘qjq qjrqq’ ^qqgfq f^ | 

sr^T'jt ^ggqq^ 5 r? 5 qq%q 1 3 qqqgiFq^qFgquq^TTqt 

‘^’ • 5T^rqt j qg^rqr^ ‘3rggqq’ ?gffq qqtft arqJrq spf: 1 

anqqpq^; 

‘ar^rrfq q?q fafor FgsTqi gtqgnfsqT^ 1 



^qqfaqq^rqT%q3qT<?qftcTr > \ 

q qFqfgfecf q*q %*T<^^if 3 tT»T^ H’ 
sfa i qq sqrq^qqrerq^foqrqfqiqfteqgfR^ i q|q>rjqr<3- 
^qqit: 

‘qqwq q cftfrqqr: fqsqiqT: q>R 5 Tfq>q: I 

q 3 ^tt^i: qmsqr: (qicsnftftq n’ (si. w<l ^w.q) 
?frT I q<J s^qmfq^q^TTt qt¥5TqT I qfqi fq^qR^Rq 

q^fqq fq^ qf?«r^qrTr i 

qff«i qt¥ 5 im 5fTc^r qqigqq n' 

?fq i qqr 

q: ft«mt tffcq: |’ 

5cmfq I qq 3T^tTf %q- ST^q foj^R^qqfaqiifa 3cf 
SRqqj ?— ^fq | qiaq 3 t 4 SRR:— qq^tR qqfqsr ff 

sTTq^qqrq qqq qq 3Rq>q foqq fq^qqqwqq, qqaj ?qq 
aftfRiqq ?iq|q— ?fq qftfRq SRi^ ffl£ qq f% qr 3?qq- 
fqq^sfq ?— ?fq *RJSRqq?q fqqfofq^qTqffaqiTq SRRqTq 
fqqHrq q^r^qyqfqqq qq 3iq a?q: \ ‘^q’ 5 fq sqi^qraq I 
ip* ^q^qqTsrmfeq^qrfq-qq^RqqqT, qqq^R'rrqrqTq q I 
qqtqiq 

'q^cqqji^cqiq’ 

wfq I q«TT f*5 qtq^^q -qreqrq^qqqr qqiq**nqrq q>q- 
*qRR^qi^q q ^^q q^nfwqi^ i qq; f| q^r^ q^ 

?fq l qf{> srq>retaRqq;qt3q^qT3 qt^ foqfq qqrqqq.r^rrrq 
qjsqqsiet, qq ^ qqr qitfoqit fqfe:— qqRqqreq qft^q 
aqq-q^q fqq^qqTqqTqfqqiqT^rqqfqqqqiqRfq, qr fqfe 
qqifq argrT^^q^qqiqTc^ qR q«TT qqfq I qqRFq 


'TTT^ftr^r 


sqdforfd: srfdgFT fafefdffTreaq^ ll’ (w. Mt<») 
5% l ««T ?fd 5T®5: d*TT^ ar^f^T ScWffa:, 3 tR^T 3T^tSqq- 
faTdcdT^ ‘?TfTT% «FT’ 5dTC 3T«J I ^ Sm*q d 

ht^wh, arf^ cTtarqzfasnzfo, asrsrs*^ sidft: i 

aTdTdfw^d ?fcT dd>RSFT?q dldd^^d ^dqfeisq- 
«T'»TFd7fdTTd’ dlWteF^dTSFIT ddd FT 7drfq ^dt fdT^d, 
*Tcfr ^ 5 ? q^^ir fdddRTTTqnrqq 

^ q qqr aFdg^m^dfdrrr^^^'d fdTtq^fa, 
asr qa q^ppaTijarcareaq^ ar&rasrss*fo<Pj[, 313^7 gar 
fwfew aaaffa(TC( I djja> ^arad*^ 

‘dR^a 7r5q^ & q^aRd^ddd I 
WafaWPlftfoKT aaHT% gsft II* 

5% I fa7drf7daj fa7d7dts?aa nita q^wqfT^: I d«TT 
J^d 3TPTcTT fdfo ^qSTFIpn dtegSTatdt faaga^ 

at 5*1% ?fd— 5T7t7r?at f| stfafd ^d^Wafaddata^d 
SWre^faUd ST^Tfaa^a*ftqTdrd|'tfa dTaTdf daTcafdSaa^qt 
fafe faaa% 1 aata;d 

‘arfa <aRaa?*mfd jdasacsat ^ 1 (?qo \u) 

5 % 1 a«n 

vTOFita ^%dm 1 (n» RU«) 

5% 1 aaT faaspRapafd tffa%clsfa fafedaidSd 
7TT*7*ft ^Hfa^facTTfoTRlfora^q^T, dt d*T 3FTT^>f55a^a dTadT- 
aarfd 1 «sftfl1aid?*qTl: 

‘Tnad^WTWri fa faada ddd^d-. \ (fa. \. \3\\«t ) 


, st»rcfVr q^«prTqm£q3qm>toT 


5% I qqr 

‘t^qr< sqm ^nr^rgr ^pqiqqq: i 

^ f?Rc% qq*% Slfeq^TT <^qqr II 

qrf?q pq qqrfq qiqqmfq qr n (fer. <f. ^i^) 

5fcT | 3TT?rr fafe: ^-frfeWRR'JTT^ 3TRVTT qffqfaq d q- 
fr*mqtfrf taTORPTFmr cTt I q*q f| 3T^R q^. 
smsiRq sRq^qsftqqqfiinjqjqqq^ anjqri^q fq^fqsiq- 
fqTq^ljqqqqpRqTrcJ itf faWTJTfal qf| qsRTTSRq qR- 
fa*TqSR>T5T <PRq SJTRTTcqq: ^q ^ q^^- 

*T£R^qitq— ?fq foqq^q qiTSTRq | qqj fa atg^q fqjqqq 

5Tr5TT «n*r qr^q smrcqqT qrtf q^q qfq?q qrai smT^srqminr- 

qfqfq^qjqt cTT RRTT fwqr ^q q^ fq?nqqT?n 5 I qq r fqjft^q 
5rfqqfrT?TS5fq^q qg qrq qg fqqTqfcr, q gq : q T qq>f q^fg. 

mqicqeqr^ i qqr srrqqrq qjq^q q 5 q^fqg 

?TTg¥qqjTft, qqT ?TTqT 5TiHRr *?qqt ? q *Mr, q^qq fqqq 

^ q^ faqrqqpr, *RKqt qq 5fiq?^q fqSRqqTcqR:, qq 

^ qrqr q Sqqfq, ^q fqqrqqTqtq | ^ ajgfrq ftqRT 

^fq— fqqqqqqqqfq, qq T ^rqRTqTf^gt faqq *q^ q 
3nr^ sfq #qft, q^qf^RRq^qqg^fcift^Tfe^qr | ^ef T f^ 

^qqiqjqrprfgq^ ^ qfq-qnf^r^r qqqqqpq ^ q g q- 

foqq[q^q>?qr^r q tfiir<q sqtqq^-qtqft-fq^q^- 

^<t^qr qT: STtRT: qr q^gq qqjq^q sqqyqq^q^teq- 

^iqqrfqqqr trq — qy qRiRR^ srf%: I q§q;g 

'srqjqtseq qqg flc*q qf^R: I* 

?fq I qq: sq'tfo^q fqq^: 1 qf^ qjcqq> qqq : iffgqrqt 

^Tirrqf q fofqqq^q sqq^qfqq g*q^ — qfqqqTqRFltqT^ 




tv 

q i fa fa*fa wfa, tren: 

HH^rr fa fa qf^of^?^TRT^ i ar’jprmfq srfqq^^q^- 
qfariqifr farT^ftqi t^l * * tfarc, 

^sncqfa arq^iqi^T^ amrqq^q, r<^<onqr^enqt 

^qq^RTT^ Sr^*TTCjqqnHTq| ,I T E ^ IT ^’ 

q ^?5nn^ sq^qTqfcsrTqqq^i^fa^ q^'qrqr^ qtsprtfife- 
ej^rqf ff qfT^qqq^^qqgTTqqfqqTffaqT I Qfa 
q*?qit: 

* cRSTOlffo: faq: I* ( fa- s. 31^* ) 

?fa I cT«TT 

fq*rt| q feqqfaj qw faq: i’ (fa- %■ 

i 

'|:^sfq qfaqifaq prqfq ^fanqin^ I’ ( fa- q- M 9 * ) 
f?qifa I f^ faf!Rq?Rm?I^T^ ***1*1 cTc^q- 

?5j^q 3TqtqTl I qT^wf: ap?;q^qq[ qq ?m<q*cTT^T: ^3T 
fqq;q^q: faqiqfar qtfafa^qi:, a«u ctt qq cWcqTmqM- 
555qm^q^qi: qtifiTzq-qr^-^RcqTfa^j ^5 qfc^frqqcra- 
cH^facT^qf^q^Ri: ^tTR^*T 3qT*qT 3^1:, 

irarf^n^ i q«rt^ 

‘gfTs^ q^qqqi \' 

strife qqq>*q 

•ar (Tq ^q*q TW- wfonfaST: II* 

??qTfq I a^Rqq 5 arqftsnqfq^qi: fasFR^R fq^c^sfq fqfq- 
q.^qi^Tt ^q fa fafaqquifa ^sfTWT «ftrtT^i?*HT fqq?q- 
^r ^qqicqqi $1 fartoRq: sfqifofiqTsqqsT- 

3nq?Tfq ? q: 1 q«ifan* 


'q'i&qqf ^T^ftTT qt^qfor qgq§: t' 

I cT^TT 

fqq^q #^TH^SW: qTcJiR^ l' 

S^TTfe I fT«TT 

‘5T®q*T%qqcq?q srfWTPT qtnrrTT^ I 
TOsrfa^rfiwit qq: q^ q qsr: sqq: ii’ fcq.qq. 31? 3) 

i qrersq^qr: qr qq stfigqcHT ^q^qqimqqrfq-q: i cr«rr 

'q^r c%qjq q^q?q?T q?q wq'lip^ft i 
fqq^ qtqqqiirfq ^ ii’ (*q. w\- \\\<) 

i f^qqftiTR q ^fnq^q— ^ qqrg ^raiftcj 3<?q- 
qqqfqfqqr?fo^qrg fqqFTtsfq qqqqTqt qoRTferqqRSqqq- 
fkfqWsqT^faq^sfq q 3T55R q'jfq^Tcq^T 5lfrp^^q jsq^, q<J 
aeq qiTn^r^ap^si^RqmFiT fqq>?qTcqqt q^: ?q^q 
l q q fqq^qr anjqqr^ fq^q^creisr fqwr:, a?fq 5 q 
^ <rq>: qqTq^q^fqqqTq>qTTq^fc^rgfqqfqmqqi$q3j: f 
^ ^q^qnqJrq jftsr:, q aTgtRsq^qqftqrq^rq qqqtfqq 
q^fcqqf: faqitqfq qq^qqrqRTT qqqfqqsrfafq^fe I foqt ftJ 
q*qTSqqq|m^qfqqfgqq: qtffeqftfqqgsir q^qqqqicqq:- 
qgqfqiRqT qgSTT fjq^ qqT f*J qqqTq^qff^'qpir q^ qcj 
^Wl cTtT^ qsqqpflqfq qqf^igqFTqqiTTqt STmRqqT 
3qq^<q 3 ?r% q^ aftq sfq qsq^t 1 cr^q qqf^j argqiqqjqqr 
qqfqqqiqlqVl^q qqtsfa jqrfq qqqqqirTStfeqg-r^JT q^j;- 
^q ^qsrsqrfq argqfqsr^ f^q.^qi^q qlqtsftq^qqqqTq^- 
qqlqqt qqfq | qqtq;^ 

‘arr^Tqi^ qm’sqsrfcj »’ 


\\ 


qrrftf5Wi 

^ a WBI'-raiW a* 

f^^alaBWBaaaama aaaa «*" ®* rafewOT ' 1 
mrwftwamfaaila «rtwMi*im'MkKir* | ii t «n^ _ 3n *' 

™ «,«:, aft^mtaswWila jjfcfwi* ag "»* "f 

M » **« * <*" 

afwmft 3I % 5W ,^feafi^i5'^'^'' ira 
aramaw f*sw» : 1 f? w 

a 5 1ieftww?ifta , ff^' , ’ [ ? ,WT V 5^ "" 3 ,' ***' 
a*, wWi ' «"«* ^ ^ qfts ’^L ' 

3T5^, amawta aasaaaj I am a astalgaafpiain 
^OTrfaa^sftmmwama^tai mmmatfaa amaW- 

aTW ft^afa Prafma^aaa^amwa^a^aafaa 3 *■• 

aaaarfa am am a a i0 aafa am aa> aMaaamm^- 
amaa I aaal f? aaawrt ssfta; afaaammrmqa aW- 

riltnon apam «■* 1 «*« 
apsftaafp pit, atfa aifiraaaafwm i S* fo * 
*rc, amriafwa f? aaa afaatgagwfc ataftaa aSa 
maaTa ? ayna*mf?*fla Bimaw faaaamaa jaa afamfa 
, fa iKfeamtrafaBaaafwmai S-aiaawi 1 *5®* 

■|:alsfa siaantia i'(fa.?-Ma) 

5 fa , am ma^at*n?mamfaaftp'a 3 asaamaalpa- 
amaaaa faaafaslaaratra sfirofl am aaal aaa 
^jafaafaaTftairtrataaaawro^aaB - afayatsataia- 
^aamaaata^Wa ampmaatafaaarmaamma, ma- 

qaiiaaifawt^ijaaiamaifamfis: i amf? amwmaaafa 

saaf^wat* asta^arpaasaiaswat amaaa a* -• 




^tf^TTtfeqfqqTRq^ 3n=cT:PT5f^ I q q 

q?r^f?q^i dTfqgqihr qqfaqTq'tq&Ts^q sqfq 
qWqqqfqsqqqTqrRErqq^ 

•3 

qfgM T^^SJS^^T: | cTg^ . 

'cRT: Sfg T ( q. 9 ft. ^ ) 

ScqTfc I q*IT 

‘q«TT ?qqte«fta*er: 1 * ( q. *Y. ) 



Scqrfq I cT«TT 

5 ?^cT|gqW 55 q II* ( q. *rt. ) 

?<qrfq 1 3 Trq«rrfq qqq 

‘^nrfqfJT^^: eftijtrcr i 

STCcqqrilsfq t%fir q^qTqfqqcqq: n’ ( fa. $. ^ 0 ) 

I *qqqFft ffj tf?q*f: ^q^q =q qsRif fcTqtRT- 

RqiafaqTfeqqqfqfqfrqq: q^qsTTqiRsrfaT^sfa qq?qcf%- 
^Tq*q^fRsqWtqq>rct qqfq sRfaqrtq i ct«tt 
‘^ fqqqqqertqqqRT^rqqrfqq^ i 
qcg^f |l’ ( fq. $. <,«, ) 

?fq I 

* jptfeqRrf^ r 

sfq q I q^rqftq qqqm sqfaqifq 

'qq ^fw^r^r qftq^ *n# qqTR^ l 
tf-qq: q^qrqf cRft qqfa ??Rq n’ (»r.*ft. ?^i?3) 
?fa qRq i qtqrqRqr^fa fqqfq^qt 

‘vrqqRT Tq^qiqr: sir sfa q^qqc^sfq 
qRqq^qwfqqTSq’ 


qTTfftftr^r 


\c 
sfa i 

itfipn fqq>5TRq^?qtq<^| ^«Tlfd M ^[^>1 I cTP<<i^ 
*3P^R q^^fafs? fa SmtTT^'q ^RtST*!^ SqRdq II \ II 

H^in^i' q?«ro*3 srtf \ 

*j^nj arqq^cqicj iRft ^rct RTCRr sqsqTqfarTqqnri 
foiqqfq *3^ I 31*1 q *T^ gcfflT tr^fatR^iTTR- 

qq^ i qTqqiqSiqqqfcTfqjn'wrfoqt qqqcft spfq&t 
faf?rqT qimqmfcT^msfcTqif^cT^T^^T *R% 5%, JTTmfq 
apRSRqij: fq§q q^cR cTfJ 3tf^r q^q *H Crq^c^q 3Tqft- 
?TTqqiqc^T^ 3T^qT^T^zrfcTflf^^WiTT^Tf?^'»I^qcqT^ qqjq^T 

sfq 3^q%, $q q q?gq: gsrovra fasns faqqq i q§qn* 

‘?TT f«PPWr q^Tf^fri faqq H^OTTCqqq I 

fqqqqq2rtq qRUcj, q<£qqf?qq;^ n* 

5f?T I cT*TT 

‘q^q;: qqr^q;: smRiTtfsPTTgq: i’ 

?fq i qqsq f^qt *T|PjfTm ^fqsnfqwqr *T^qfg^qrqr 

5117331^^ fqqqcqjR^T qqfq q?J '^-3 t’ ?fq q^ iTq^ 
i t^q f^ ^ sqqfqfcssfoRTmT fqqsf^q ^qicRsq, 
vn%vq: ^qsRgqtffRsfiJraT ancqfqq^fq^ifo^qrq, sr^m^r 
f| ^rvri^TffqqqTqT^qqtq^R^RTcq a^fafq | q*ftqqj 

'qqq^Rncqfq'snfaR^qrq't qstfw^r: i' ( ar. 3 . fa. ^ ) 
?fq i q^q arfa^tnq i q*uf^— qfg^r q^T affafjqi- 
g^Rtjq^qfqsrTfat ^q^TgRqj: qq*TO55FirT55*tqq*p: qq?q 

anfcftretsq^qqr., a qq skrrirt ’Ft'q fq^T^q^iq^qTqt 




q^q5faqq»jqi3iqffl*qrsijfteii 





cT^qqf5F5T?qqT qqtfq I rT«TT gqrfq q^asfa^qPT- 

afeSRfas&Rmi JJ^CTqqqqjtrcq^iT: qq?T, 
^fasq^ q qqq arf^ qq i q|— rcqTq^q qqftp, qfeqq 
sqsqito ar sfa ^q ^ jpsnj qq^q =q q^rqw— 5rqsrqqqTq i 
tot ^qqqqiqrqr 3nq f ^q sppgf, qqqqcqq^qqq i *q lancqsfq, 
| qqt qqfqqtfqsqqJTftcPIT qqqqsfte, anq^quiSfaq | qf 
arrq^’qsq anq^qqi qfcr qRR^qrfqq^q qifqqfqq>Tq?q ayfo- 
qqsfqifq I qqtq^ 

‘qqtqqTfa^: qifqqfqqqq: l’ 

I fa°ffa =q qqq q$q sftgqqfgqiTqTq I qqq qj*rq— qRRT- 
qqqqT arfqqqi ftqqqfq qwcqrfqqfq qTqqqqfqqqrrqquTq 
qfaq | q«ftq> apf. 


5<qifq i qriqgTfVqqqTirq qsq^qifonqTcsq fqqfa qqtq i qqT 
qq 5cq*q qcqqT?qqqf?q?q*q sqqraRr qq q^i qf ar ?cq^q 
3T|fq% I qqT ff qq ?q qnr^ ?fq qq qTqq, q*q fqqiii: 
gqtfq ar^qTtqjqT^:, q gq: a^qt qrqqcqqq^^qq^q ?fq 
q§ q s^qsq qq qqt^' qi*F i qgq;q 
‘?qfq?qfq fqf^fqqjfcq frqiqqr I 
qy fq?q^q fqqT^Tfqq^f: qts^fqfqqq 1 1* ( 3T. q. fq. \\ ) 
?fq i q?qqifq 


‘qqfqsqqt IwqT fqq |q: qqifqq: i’ 

S3 


'qzTsqfqcqtqqqr qjqfqTfq^fspqt I 
q^srerfaRT^q qiSR* q f<qq?qqi II* 


(i° qo %vu\o ) 


L 



'mTtftifiT 


5% I fTfrR frqrfqfcft 

‘3t’^ 

5<*nfe I ar^nfa: FHqferafafa I cT«rr **hh— gg arfasrerc 
HH ffa, *TR7 3r5?cTT^tq>^q?qT^ fa*? * HRi °qftff*Tf>- 

f^qmssmtFn f«rei h srwfa 1 sircHTHre^ifsTHTHT firerHi- 
v^pri sraH%qf?Ht h qerFq h^Rt sqfM^rfl frifer, <T«nfq ifc- 
*f 1 ”TcTT^rRT rtt^ 3fsw?n^ arf^rq^fe: ct^tti^^^ 

5 : I q|Tfi 

'ZRf fa*H R^TfcT StHHT 

sn* 3 *f% H^cnrtsfjrenj 1 

cTH HHtFrI H#f»T- 

f^i ||* 

?F<n 1 5 ft h^h qr^wfq^^TT- 

shtc*ptt ?ii%h, hhh aprsfrit hrt ?Hsiq>reNi^q?Hiq I HHHlFer 
3 tht 1 ar jtt m HFqsmiH hi hr Fh^srh facHtfarcHTcj 
HfTR^T HH RTf^cT, HT HHHcft 3THI H^TcI I HI sftHHT 
HHHtfem 3PT 1 Hint STHmJlHSHHf3> HT cTTfsft HHT HR? 
?fw HgHt^FcRt I q^foqrt F§ STHTHTf^oHHfT^sfq q^- 

5lf%RH ^ HW*TT HlH^q^I^ I ART 3 TTH?HHHIcHH (TH II || 

HR^RdWHFqHR ; Ha5HHl?qnHIl|<JT ITH|tP HqFcT, 

ffcl ffR ?3 Fh^H?! 

5 m 5T%J: 

at ^ qPTH ^%5T 

tfa gf'cT PRTTRJ^H || ^ II 


qq?q qteg*n^: ^mssrr^r yi afasrcqrq kfk?Rq 
fcj, cT^? r?RF^TcT^!T^f?qcr^?T 3RT— fafqqrfar qSTfaTRTfq, 
?Tcf*n m ?q ^iiqqt 5lfsp:, f55fq ^ifzr^T Firetqsrmpn^: 
*$*m?rfaqt, 5TT^]5Tr^^m^f2T fqfa^STqRt^q 

qsHTSqq^qT 5Tqq?«IFTq;fTiT^lf55^TcqT aqf^rl I <m q 
q^r-f^^qr ( qqT 3Tf ^5^qr) tffaqk i qgr f a qqqjsqcq ^ 
3rT q^Tq ; fr: aTCRWfa srf'FcT qT qitfkqk, ^ ffj 3T^qep[5T- 
^S*R cT«n ^T^fcT I ZT|rfi^ 

'arfq RTcqqsyqrq^ i’ ( *q. qq. \\c ) 

Sfa I cT«TT 

'aSTiCsq q?qr: qq?R<?55TTfo?r: | 

aq^sfaqjRTC wftq SfjffTq n’ 

( fq. *pt, ^i?o ) 

5fa I ^Ht S^rfaw^gl^TT^ f$T?q anq^funj | q?k q;qq 5<qfa 
q^ *toft*THf?qi5T:, arreerk q q?*u^ sfa i qgr q^ 
qj*qq jfa ^fn qqqTq^qqf qTqTsrqfq^fq^qrq^q^r vrqjfq 
5fcT ^qq: I qqifq Srqfq qT3: I a^fq<qkq flqqqrgafraq- 
^qkq qqq q^rq^k, q<j q ^qqfaf^^qtq^ qqrfq?nq 
fqqqteqq^q qfryqqTqiftqqq <jfk fasqfq $fq sr^feqkq 1 

d<q> qtn H'-qqrl: qqfq^ql 

‘ffa arqt qqq qrqq’ 

SRlfe | 

sfa faqrq qrg ^qi fqqiqfq qiqq 

qqqqftiqsqk qq> fqqq fq^fsTqi^ | 
fqqqqqqfar kqf faqnfq^ 55 ^ 

arfqqar ^qf SRqoqreqr n 




aaa asaaa^ 

sareara anta qa^ f% jaaaiarqra^a, a*at a^nca^t 
a^FaTapaq^a, %aaaa afoacarapa tffR^q afar ?^a 
^qq SPjai aps., sjatafaRfa a araa tra i a^ fapj ara 
apqaW: 

q^r aaaat afa^aa^at ?a^qa: i 
q^rcrfafccgqaT a?eHFarfaafaat n 
a^ar aarafaca jTTaaqanfa^qai i 
q^mTaFT^qq^aFarfoaq^fa: n 

a^a aa^iaR^a^qqfraqaq s 
srea SPpa^t ^at a?aasreaqrrftqt n 
a?a stcr^tw q^Taqa^ra a^ l 
a^a qaa aa^ aca^at^^qqjjj n 
a^rq^fa^RR-wrpa*aar ja: i 
q^afa^aaia^a^RaRq a§: n 
a?aa?faafa:qaaa^:‘ a^a aj: l 
afaaagaa^^T aala fa^pp* n 
qat aaq:a|TTTaa:r^feat aa: i 
a^aaR^a a^a asat^RFaq^ li 
a^a qTaa^aagrT^aaTf^aa^ i 
aaaaRaata aaa: aisja^qa^ u 
qfq^re qp;q 

srfa anf^qT ffaRPR 
aratfafsq 

Ifa faafta 53 a 1 






mqff3T qfarft 

&5a353T^3 
fmmns viz sms 
3rrc q§ 3pi[3<* || 

»^5 R^Tvmt 

\J rJT^m^^rRR || ^ || 

<tffoqtoj fafaffa 


*W 



I 


wnfa g^snfiT 


*T?T: 



II V II 


STFq^ I J=r^ig VTfjfr q^qn, ZJ vrjqq'qr 3qiq8fq- 
qm’ta^TT^sffafifT ^roqqrqT qT^JhjqfeqqgT^n i 

Tw^qqqr qfa^sqrfaqfaq^: v q*qr: mq: afar, 
qRiftRt 5T%: arq^qzfq^T^Trqqrqqfq'irt | q^ — q^mfq ■ 
wwfind^t mm fqqmqj^^fe ^q q?qr:, qR^iRt ff 
qfq^qq^rf^: RRrq?m>qq#mfmq^qqqqsrfqgiq?^ qfc- 

I qfrS mqtqrq^qR: 

arRforat, 

m ^feq'cjq: gmr mrfqsqmqfRTcrg i 


5TPT qtqqq q*q faq^q q|5f *rt II ( %. q. ^o, ^s ) 

I mqt q qq a?ftq ?fq qqqtffqrqjRqcqqF^q vrrq- 
5T®^T fqq^B ^qipqq | fqqrf =q qqfq qfl^q^qfcqsqq^ji^q 

qqfq ?fq qmm<qqfqqqfqajq't ^^iqqqrqmqlsqqqrqT^qr- 
fqfq’qqfqqt mmq; q^qq^q, qqjq qi^ sqqf^j?^ ^qmq^ 




ffa I SvqRTOt Jjaifqiwr??: %fa 

qtq^ l qfc 5 qqtfa a^qm^ argsrfa^ <13 q^si^rq 
q^qrqfq «rcmq?qqTfrq vr%^q qqqgqq: i ‘q^q’ *wit- 
ggfogaqfcyftH ^te fqR fa^fg^nrerq^qwt art —$*3 
•»rrm: g^erin atsn qq: i v<{ 33 fq^s pf 33 q^iqjqfqqfa- 
q^snf^r fqqqsrgit 3*3^5173 qqrs^qqTqqqr fqjq|qqr 
STFUJ I 5 T|^- ^HRiq^ 

‘q«tq^S<=qq zft qRHTR^: qtfaiqiS, : qq I 

tt fqjpf^q cT ^ ^RTR^eRR^ II 


5fa I RT^R UpE '*T^3T' q^qlR q*qT: | 

fqqq<qqRqf|q 93 ‘ar^’ sfq q&t qp c^q 
=q qRT^frftq^qfafq 3 ^t«t 1 arq qq fcr q qrJt^d qq 
>pftfq— ^q'qreqqt qqqT fag^fr q?qr. ^qq^^^^faq^q- 

f^ fqqT q^q^qSTSqfqSTq J^oq^rfT— q sjqtfa ?fa ajq. 
^;fq swat i q^q^rqfqqq^q 3 tfqwqfafa qqq ’sqfafa 
aqq^TR: I q? 3 q ?3 H q> 55 qr«sqfq: Htt^RT ^qfsRI^ q qq ?3 
q*rr q %3 q^'jrffqftqj^q q^q;q^q mqT 3 1 35 °f- 
fq^qfqqenqt q qi^qr^q q qqwqiqt^q arprftr: * 313 — 
qfeqeTtcq5i?5sqqqq5T5qqqq?% qqRftqqsqtcqTqi aigqq^: q^- 
q;55?q i qqqT q qq qqf: ^q y+qqrqq^s-q: q^**- 

q®qqi ! 5qT: i qcqq^qTqqTqt ?iqRq q^q fqjq^Tq^dlqtfnt 
?fq qqrqqitq ®ra qqqlfq l qq^q q qqqqt tq rtt q^<t 
qftfq 1 q|q ?3 

qqjqiWT qw *R*T: ( PT. q»T. \\\o ) 


<5?t i fat q 

Scqrfc I ^^cft f? sjqtfq qsqfq qfo Jpfrfq Scqff? qqqqrr 
qq ^qq I qsftqiq 

'^q ^q TO q?q €TO5T55t q I 

qqtq fqanqrfq faqq qf^fasq^ ii’ (q.so ^13) 

?fcT q^ir^q | q 5 «qqof qjq *$ 7 .q>^<qTcqq;qTTO^qqT- 
fe^qqqtaqqirq 1 rr«nf^ — sftqTJhrc qq sfteq^qsTKq 
qqfqqmfqwqq^: qqirq fq^fqqqiq 

‘sTTcq^n ’srqet qsj q qqrcjftfq **jq: r (to. q. qiw) 

arc f^ qsqqrq^ 3?T^q q*j<^ qiqq: frjrfiq, TOrqTfqsrq?q- 
qqftajqTfqqqtqfqqrfq arfqfqijqqfq qscftftf fqq:s- 
qrcftqr^qqqfq- *qrfcfq q^qiqfrrtq I 

'qt; q^ gqmtaft qqftfqq: I* (TO. ci. *Uw) 

Scpjq, qq: q qjq fqq^Tfqfqsrq: qrfajq $fq i q^qqiqqqq- 
qnqlq^fw^sgqifqq^sfq arrrcq qq >qqq ?qrq q q^q, 
qq: q^qqiqqqq qqq qqsr^— qtfTO qffTirc^TqnTTqrq i 
qrzqfaqrqrq f^ TOjsqoff fqsqsr qq, q q qq qrrcfiTOTcft 
qi^iqiqftiqq-q: *qrq i aftqrfcqqqqfq q qq qqfqs^qfqqq, 
arfq gfqTcqfqgJrq qrcqjifeq? q^qiq, qRqnfq^f^qfqfqfqq- 
q^sqiqKif^qiqt^ ^STOTqqJTOqqqrq'trt 3 qwff*T«TOT*lf 5 T qfe 
qpr sqqtqi q^q^q qTwsifqfqqi^ $TT$TTfe«rc<»f *qiq, 
qqqT qt: wq^— ?fq t^tqq^rq qqq, %<&& sra^TjsRPRm i 
fa arwrcqqfaq ^fqi^qqjfl^i i qq-5ifq>-faqr?qq> 
f| ?q qq faq^qfa I qq qq %q^ rcircfq ^rqftqq qq %q<» 
^ri^qqtfq ^qqqr q^q* qs: fqgfq sfqqq, qq qq s*rc- 
J^qfqqq: fa: I q^ jqffafqcqfq qrqqTq, qqtM^qmqT 







qTFsftfa'FT 


n 

wi, ?* fagfa r<q* ^ qq qq ya^aia:, «nnwnratf q i 
zrenr ar^ fagifa a$q aaqfq sfa I a^aria arw^qT- 
or ^H i ^ N arfw^B 
ana^ra^t, qaiaa aeqa^a «nfcrfw» fcq fs ^aaa't qTrrn 1 
xiw a ?i fagifa ?fcT 

qTTagrfwtea:, qa s^a?* 3^« 

‘sFrra^aa^s^asraqfq q^aa ; 1 

anftsftq at% ift q afaa: JOTtaa: II' ( a. tf- ) 

, m J^iw^nq aaaatsfq arf*a s^a^r 

^ i aff 3fq qqq ar^fata aWaa srcftrfe arcfoq^ w 

srcntt* arspift^^ > w*wtw* * q ^ ‘ 
gj^ qq ^?qT?q *qafqsrcRaq*q fafa* *a arofaq— 
WR[W q fq^ I mtaniT * q ^^ qfq 

q fq>fqq ^c^qqqTqqqqaqwq^^qRnfqa^qwq^ssqafqBT^ 

* smqfvq qfftqifq^qT^qqq^:. fq^feftsfq 5 ^ qq^ 
^ ^ ‘arf^ q^qFKt’ aft i ^aa^qqfta vmvfe- 
5 if^r#fimq ^qiqtq^ ^qqsft i aq^— *q*aTa^qtq- 
^^Tqqiq^q sqRrcrcftr t*vte <3 * Rt 5* ^ 

ijq’ *fa q i ^qqqi^n^ ^aaT * 51W: '“ 1 

saifra*^^ > ** % aafawfaft *rownt *& a^- 

ac^qaar- snai-^iq^qa^ aqfft— s^aa aiam:, N: fira- 

fom* qqTfq, ^ ^ "M* ^ fq 1 ^ 

wifq aTiar^at aaa qq «rawqtf^ T * & IR,1fraW ’ 
wfaif^fa 'araiq^iqq^aTfq aftq^ : I aaifacaift ‘qiar, T*;a’ 
^Tfescqqfa^aqmTq^fqaaTRaqiaqa^qfqqqaqtfq aat- 


fqq:p7qrq i cqq*5rnf^q*qTfq q q^qfinqTcqqKqqfq *qi^ 
qq*^ qfq& cqfo 3 ^ ^r^rfir ?fa a?qqi3 i foqeq^qqfq q 
qfruqfqgqfqq qwqcqTcqqi qjTTfqsicSq I q^q, CTcftS^, 
3 T|t 3 T 5 , fWap qp*, 3 T$t q^iq fj| 3 T|fq% n«ftf*qr- 

faf^r ^qyq^q, q^qqqr 5 faf^qq qqtq^t qq «nT- 
^c?tt arqqrm g;q: 1 1 3^ srqraft qqrqwnftfq^qsr qq 
f5T^T, np 3 ^qsqfa^rTlJtrc^ | q*^q fqjjjfa qfa- 
q^qr grra-^rr^^qqrfti srqgqT^q, q jq^qftfito arrdfjof 
*$3Scftfqqqq 1 atfqqrfqsrfqsi^qffqT qq;-fe-qg^q- 

mPlc^rfh Sc^ifa^ fa*q I ZTf, 

'qq; q*g fem *jq fs^rr ^qq^qi 1’ 

?fa 1 qqncqq;c% f^ arefqqtfqcqT^ f^r^cTT, 5rfaqifqqq% srrqicq^, 
3 r%q>mqT ^ qq qTTcqqiq qq*fcr qs: qs> htet: q^arrm! 
5<qfa f| fagfa fogq: fasfcr sfq q q^q FaFqrcrfq*$ftaJtq 
qq^, qqtq; 

‘q^qiqr f*qT spt q ^cl q^qTq 1* 
sfa i 3 Tct qq ^-^fo-forTc^t gqqfo* qqm sqTtfnsq^- 
qr35i%5T qq— q*qq q*.jq: qqRqTqVTcqT^, q q & q fqgq:, 
q q ^q q q fqgiq: sfa scftfq^q qq ar$qq;q*q;n:qR: 
5nf®q$q5T'jRgq«r^ J q«q q fq^mqiq^qfq qqpR*q qq 
qreifq q qqfcrsq^ qfei^sfqsTfqg qqifa qqJrq qiqfqq;: 
w>w., qqqspqjj |Tqffrq stfftfa g^qtsgqrg qcsrqtfcRq^qqqT 
qqt^fq qq^qrqqqqq^, qqt^' qqq 

‘q qT aftqf q fqqqqqifaqV 
?f?r I qq qqqT qfqqq qqqqtfq:, qqtq^ 






5TT«ft f^cT^TfrT : I’ 

?fa I sfrnfafapW 5 * 

‘to e^ra^Rmf^8Tq H«T few I 

am a ^rar ato atto*i to** li’ ( it. ft. W ) 


?fer i sfar^spjfitefa 

** .^fa-fcpntf* f<rB*R«ST fc*RR i 

fifriTt ^ a^TRT ^ ^ "’ 

5 la i aift TOtftfaitto ^afaatoaattoto ton * 1 
am aft: to *3'** toiftom iftato^a- 
=* , «** „ 5I fi ! q ra ifitoi8’att«55 ! '^’ ;fe,!OT ^; 
"few aiwjamRm I an-nwrt ^ w ,fil 1 
afa, m ( to^- 

«w ^ Urt * TOWft " I M 

mw, *a qi at* ^ tot?* ( "’■ ^ 1 ' 

mf f? a,m^15t11?tttt5li»1 1 >ftt 
f^TTT^ aSfe^fW* <T*T ^ » *** 

•q^arawifa ^ 1 

m<ra mrat ita a* W- '** qt * " 


5 fa , am aartmft ttmmifi *&*■ *to «*** 1 

q ,mmt aft irmsiftw" 1 3WWI " ’ 

mftmt tjafcn^ amt* t «* ^ 

a-rtftonftoawq* fetft? ^ ? _*«tftotftft : - 
„*n am «ttmto (WWnamU ^ **&** 

mflftttmtmrttft^^ " CTRS ^' *#* ^ *&* 

‘ iT^: ^ ’ 




Sfa I 5* fqffWq^^:^2qqqq2TfqqqJtq;*qT 
qr^t 'T^raqf ^Tqqfqfq qfqqrifqq qtanq^q q^q an# i 
qsifq #^Tnrq> ^q RT^fn qT^fqqfq qq*qq^ srqqnwFm- 
q^:, n«nfq qw7TqTqTqr#sq^#q: qq qifrq, fqsqrqnq qq 
qiqr: i qq q qfq qqrqqftqfn: q *qnj q^ qqqrgqqrqifq^Srq 
q^q#qq>qfq q ?fq q^fqqrg^^qiq.q^qqmqTqT- 
faq^rq qTqqiq fqqq^qqsqq fqgfq I q qq q»fw^ qq^sq: i 
qqT qq qq *qg: qqq fqfa: #feq>: f#qt fqsnf# stth: i 
qqfaq ff qzfqqqicq, qq: qiqnq^q^fqqicqq: qfaqq: 
qrnf^qqrqrq; fnqrq *qqq<qT qgqfq qej q^q $*qfqqqfq?qT- 
nrfq sTfasre# *qrqq^ fq«n#^, q^q *q*qmqfqfgqqr 
qrqiqTn i **5^ 


?fq i qtq^ feTqqq<m#q qrqi-qfq^q^qicqqqfq q# 5 ^- 
»hr qq^qiqq^niq 'jq^fcq fqq^qqrq q*<jq: jq^q.fa 
^qqjqfq^qqq^fq^qnfqiqT^qgqT^ I ^q^q^sqffqq: 
‘qq qJrfq q^ qq^ fqq q^qiqiqi wf sffqgrqiq, 

qtqjqtqt ^ q?qq: fofqqtfqf fqqqrfqfqgiqt q frfqcj i qfarfq 
^qfqfq srqT^q i q<j 'qJrfq’ 3rfqf5^qqc^r^r#qT<tf5rq 'qq 
qte qiq^’ q^q Hfaifq^qcqfqfq, q^q q*nq*q q'tereq^q- 


^q^, qq qq nnffqqfqq^qqqT spq^q sq>q qq i q*n 
qiftq?q fqqTfqq^qqTTqTqfqqnqqt qq pq qqqrsrfqgTqrq 
'q$fq%’ q^nfq sq>q q^re^qna#q ‘q § q’ ?fq q^qq? #q 
fqqmqqqft q*?fq, ^’ j qfqqt-^*^qT^qtqt qfq^q, qfr^ffqT^fq- 


‘qfonqq 





qqffqfa^S q-Scqgsifag <f«TT qqfa, qq fssftq i 
*$ TO $q Sl^T qq =q fWRf q^q fjTcWTT^^>TT^ *qq 
SWI^ 3T?rqi^4t^3^ i qqtoq 

‘TO faqqfqq qq qrTtf HfUTf fa Iraq I 
fT?3TT?TT^^qc^T5T faTfafUfrq fqfqq ||’ (?<?. <Fr. ?R) 

Sfa I 3TR7JR%^ faft ^ Tfarq^sfa fa cT?TW7irTfa^T3^iI 
JWTCRTCt ^faq^TcRq; qq q7*m: I qfccqtf faqrq: qqfqqq?q- 
sfafar: sraTOwftqtfV’tflf'Witj fareft qa^qq =q 

qq% I srzf fa 3TT5T*£q 3T«f:— qqq qftfo*: qfesrqr:, qf TO 
^ozftfrfT qqfrqq: q^qT^rR^ I qq q?zfa TOTfa^refTOPTOcq 
fa^cq TOTOiTOqTO fa.qnqfa>7q?qfaqq fa^qqfa 'q>qqTfq' 
??qTfa I q|q fa ^q^ afa q7rg7T7T?qq7Tq7ifaqqqqq?cqTfasiq7- 
qfa;qT5qTsfafa3^q;qrq7qTq: I qqqrqtfq qijfaicTsqq&f qTT- 
q|lfaq^qqqifq t^q?q qjqqqq^T ^qlqq'tfaqifeqi^q 5TO- 
qTqtfa, qfrfiH 

q^qaer q:’ 

sfa i qqqqq>q^fa q^ifaqiTOfa qqrqrTOfa q qrrq^T^qqT- 
qjPr a^rfTCTqqqfa^^q, qqrgfaqfaffr sftqfaTqfqqTqr:— 
qiqqrfa ?fa qf rcqrfa TOfifqqro ?fq, qqT^rq qq?q ar^q 
far^tq qsqqnftfq, qlqrcmfa: gqqjq&rqwrt: froV-zq fqq^f- 
qtfrq^ i ptto qT?q <Rfore*q ‘qa’ ?fa— ‘q qq q qT^rd 
■^TqTcqrfqT^qTCTqqTqqqT’— qqi:, q%3fc qq ‘qq’— q?rfoq;- 
fqfwr, qfa qq>rofqqtf^5$7q?qTOTfq*fa ftfaq qrqRt 
q^qi? i qqT^q^qTqfajqT^TfeqiqtqTqrq qqfaqqT qTifqqqiqT- 
qfq, qqrcfa qqrqn^qqfr:, qrqT^TTqfajqr^qTq'fa qrqq?qr- 


^qqq qq cT«rr fqqtfWqqqqJTqqqcqiR q^q, qq; =q 
*3 R^fqqsfqi < i ^ n qfarfqfq qrq^q*rq i qgj qfq q^ 

q<q ^frfq fqRTOfosn-<q?qTq qq qsr ?fq fofq qqqq;- 
fH? 5 T: I qsifqfq %faq q^q: qsffq I rT|Tfj sftfq^qpr 

‘swmRTwto q^fq*q?qlq % i’ 

?fa 1 ^rq^sfq 

cT?fpT t TT*TT«fcT: |’ ( fq. qq. U\ ) 

Sfr I ^rflqR^RTfq 

‘^tTcqT«Ti«ff f^ qRimqq: fqq: 1’ 
fq^qqq.q I q|q; 

'q: *rq •' 

?ffT I qrifa ftpqmfqrqqT fa ^q qfq 'q^fqapfqfgqq’ ^fa, q\fqqr 
qq sqr^qTrr qfq fafe: qqiRqigq qq qq> qqfq, qq f| qT- 

qTqqqrqfa qq:q fjqTfWTfe rT«TT qqfq qq qqtqqrq qq qqr- 
cq?T 5 q qafa | q|rp 

' q^rqr^qT faqrq 1' 

5 fa I q?qqTfq 

‘%?NN qqt qrq qqt ?sf qq: fqq 1 
cTfft qq qqajrfq faqj qqfqq q^q II’ 

?fq I ’iftfqSTiqT^sfq 

'qrqqRTffafaqitsfq 1%?: q?;q?qfaq i 
qf?rqf qtsfq jq qftq fa%sfq q: n’ 

$fa I *qiqq?qTbfq 

‘qiqqTqffqrqr^sPT tf%«p: q^qrqfaq i 

qsqn^Tqq^ 3^: tf^pRq^fq 11' 


*j)fa<| qWSTSt’TT^n^ 

‘qaj f^Tc*# cT^T 'TO* * 

? fa| *TrWW fufopt ^TO^*, 

fa*!*! 5 % I ™ TOmW:- 

‘^T 3 T^ *r§^ 3 T°T$ft<TOvT 

^f^cT f$fa ar^^t I 


%% ^f| 3 ^ 3 T 55 , vn 5 

^T%STCTT-?:3iaTftrT^T , ^ ; 3 II 

rq^i^^?^^s^ 3 ^^ 3 TT ' IT s 3mTq;jq ' 


rfl*G SHINTO TO^T ^ 3 F* cTc 5 R 5 H 1 

'q^wntwnN'* " 5 *?ra?i aW **> aafa, ^ 
rtmtenwwfKietS a, <prart an* fa^-'« 5 ^ 
a.Sa wW* feta&aa: 1 ' 5 ”"'"' 

*H* „Wrrc: I aar M W*' wra sftw«* ,;ww 
cjatq’ ffe, aarf: aarf a *l»r ayrt a sfa i ** aft *ar 
faW«rtfiratf«T 5*ITWI ^ I W 5 ^TO^TO- 

sn«^ aa* a t aafit faaatasma* awa^t, Sa 
sreafaaaaWa:, aasnnas a a'aa®&— a f? arolaf ®at- 
WW FnaaTa«m=a*a a a 3 atfnadwRasi 


^qqlqqqjmqtqfq^reqftqT 

anjqqftr: i qqif^ gsg^g fgqr q^tqsTRT 
‘sr ^q *T$nrtf faqq^q qqfcqq: 1 
3rT t ^ cW 5TR RcSRiqRqTfTrn* H* 

sfa 1 ct^rt^ «rt^qn??qiqfiT^fq?i5JTT^n3Hi^q qej 
qqrfqsr^ q^q stfsq qrrtfa ferqg 1 

?cq^q| 5 q?fqmiqq>q^qqq: 1 
q^w^mrqr^fq^fq^iq^: 11 

ri^HH^qmtafq*sPH*5H§fa: 1 
qtHtsfaqqg^q armroig: swiftra: 11 

qq qrftsq qitfeqi't fafq: ST*?qfa, v& q qfqSTqqq't q;qq 
q \i tffaqi, ^qT^TT^fqcf^ 1 qq q*mq^ qflfoqrT fqfa: ? 
qiq q 3T*q SrcrilSjgftTI^ ? qiq qpqq 3f*q sfclgT ? qiq q aig- 
? qft^^— ^tT^qT^fi^fqrq, qq" ^qiqq- 
?qq^qqfq ca Fq' r i^rqTqqtqTqi c qfqq5ifqqqi3 fenarrg sfa fqq?q 
qqqT^ srccrtfq q^qpqq^, qqiq^tq^fqqf^q^T- 
fqqTqfqq5?qR?q«fqq?.iqi 3 q^qjqqq ‘ar^rrq qiqq’ *?*Tfe- 
qi^3if;gq«faqfa^q swfa, ,J T5 ^q’ s^rifon ^rofcata- 
faoiftq q>i^r q^qqqifRqtfTfqg^q^qTqHi f qfcqqT 1 
qq^cTiq^qR ^q ^qfqqfcrqfq^ftfiqfqsqqqtqg — ?^fpo»lK 
«5?|q: I qqg^q^qqqfqqwqqqRrfqfqgq^feqjqqafqfq^ 
5 ^ 5 ^? II v 11 

WTCT 

smTmfeq^: 


\\ 


gqq.- 


I 


f9TT fa^S I^T: I 




sfrqgzff H \ II 

ijfacqistfa rTr^lfa 

5^cn??nfH i 

M«M{IKfcj 3^ II \ II 

<j| |4c| l u lt 

i 

STTfe f^^Trf 

g?*cN3 a^TCaWW II ^ II 

3TH?5T SW*>HT3S?qT 

c\ 

5TFm nf^^Tfcn i 
^en^ ^FTT 

fagi ref ^ ysjiR^fn n <: u 

qtfa: 

o 

«ptf??q> tffg^qfafa fa^rfa^ i *ro ^wfs- 
ftfa m-^:, qfefew: ' ^ fq ^ ^ qfq 

STOTtf'T qfafo? 5T ^Tfa 

*qi?nfa q^^T *n*^ ms’cTtafafafo* 

?frr cT^vrerr aw-srs^TR^q— apFeiTiTfwto sfs^qftfa 

qr^ i q 5 qsqqf^T^qrqTq^qqq-^ 5 ^^— 


qqTqV^qTq^qqRqq^fqqq^qrq^ I apqqT gsqfqrqT*- 
RPRRfqaq, ??qfq qqq cl?STift*TT^^T 5 T: I areg— q? *q qq 
qqq: #5T: ? ?fq ^3— q qjfag— qj^ SRfaqqRTg I qw 
«ft*ftqTq?qqreT: 

* 3 Tq!R: faq ^rfJRWTT: STfq^sqet r 

Sfmqqqqsftq am ^qjq^^TRq wfa sqrqqfa*, q^R- 
^reqqsmfRqiqrfqqT 3 <!T qqq qqq^ra qqTqq^Tq^qfggfg- 
5 iq?q^q^q?qT 3 qq^qRrqlqq^mqiqiq^^q^qcqn am- 
qsqisfrq 1 qg qr?qrfa: fqq<q fqlfqqg,— qr^T*q anqq*q 
qql q HraTg-qqfqqT: i qqr-fqqTnqtfreTi^Tftfa^jfa- 
srqqf^jjqT gqq?q*q gfaqqg 1 qfe^qqsrqqfq q^qrfw^ 
^qsr anjqaj fqqqg l qq 3 q^iqqqfqfqq^q^qfqqNfqq- 
^qTfq^fqq^qtcqqfqqqrqi: t: fq'Jifa'J gqqifqij 3 fqg gqTqtqi 
ciq I qfe^Tfcqi q qfcqqqrqfafif^qwqqfq q^qfq qr^fqg 

qqiqrq, q 3 qcq^^qq«qq%cqfqqqg— qrRTTfa: 
fqq?q fqqfsqg 1 gqqgqqgq^srfqgTqi q qqqqqqR, *qqsq- 
qTfaar 3 *rh 1 aif^qi q gqgq&nqfasTTqi qfqfoqqfq arfip- 
fqcq^g, i?q«q^q q^qfq^qfqqtfqqr 1 sregqqgqKiq:— ‘ '*’ 
ariqft 3 qr 1 qfe qr qq;R<q g«qtf Rqmq ang sircft 

^qtfqfq 1 aim-qaqaj qq q oqq^qjqrq qrfq qrq>qrq>, qfq 3 
anaff qq ansj:, qqif| qqiqi qqfai qTiqinjfqftqfq^ fqoffq^, 
q^q tiqiqqiqrqqi fq<qqffaq tiFq^qqirq ^qg I qfq?q^ q 
qgfq qqqq^qq.qr qqqtfq^q 1 qi q qq^rafY qTrsgTftqiT 
qqTtqqfqTfq^iqi^qqrfq^qfq qsq^qrfeqq: q^rq^Tqfiftqqfq 
fqSR^qi q ? q:fcq qqqqfqtfqsqqqqqV, qf^ 'qq q^TTfer qg 
qqr^f^q’ ?fq -qi*qg, q^ig^q q qqqi qfqqifqqt tfqfq- 


*3^^5rejfqt *Rqqf tffqqq l a«TTff— qfarfq^ q^qqr 

i ^ qrcqifq%q arrqrfqqr ^«JI qtqqiqqRTRqT cT ^fam - 

^^d^^^^^?53lf^^5Tr!grgq;r5jtq55^linqcTtT?^?g. 

tfq?qqq^tqqTq^«TTqi^T tffqfq ^^q^R^Trqfq fqg^q I 

5«TT^qHTfrI5Tq^|: qq^T^fa?qffqqq?qiq? 3Tffaq- 

cT|qT arf^^q^ qq, qTT^q^qfqfq^wrrqqiq^Tqfqqqfq^fqq- 
qqqRq^qqrRraqRTq^qqfafqfqfq.^R^: gfqfqfadhfq qfq- 
qR-foq^qiqqfpcqmq<=nq^q fqq?qm^q*i\qr-q Rffaqr i 
qqTg: ’qtq^dqrqr 

'gfdqi^ qq^qqqq;qcen5Tq: r 

i qqifq *qsrq>T5tq;^qtsfq arqf gq^qT qqqq^— qcj qcj 

fqRqsq^q^TqqfeqqqfqjqpftTqqrfqqsrfqiqrsqqTqqcqqTqSTT- 

«\ 

^THTfq q^qqr? fqTtqiqq rfqqq qtpfqqjfqqTearqiqqt^Tfqfq g- 

fqqirq^qqrfq fqfqq;?qqfqsq' q^f^oq^qfq^ifaqqqteqtqT- 
snqrqifqqjfq qqfq, qqT fqq^iqfa^^qfcp^qqiqtarf^ qrT 
^rsq^^'qqt^qtqmrqTqTfqqTp q qqfq q^rqq?q^qqrq«qf^q- 
qt^'TtqT^iqrqfqqj^qqijqfq q qqfq, qqr qt^fqierrfqiTfT 
?TRq I qqfq q ?qq^fqq^Gq|qqfqq;eqjj[qrf^;rR^j% q^q- 
qfeqrfq ^rsqrqqqtcf fqfqq^qq; qqqrcfq^fqqqq>qTfqfaq;?q- 
^qqrfq i q^qTq<RRrqqHTTfqqTqqq^%fq qqqtsr snqqUR- 

Tr55qqq^qqtq— qjqirtqqilq, qq qfqqTRq^rq, 3T?qqT 
tffqWRqiRt^ ?q^q[€^qqTqr?rq'lir ?fq qfqqTSq^q qfqq: 
qqqifqn: qfq srfqqiq qq ?fq q arfqfe:, q%q5^q%fqqrqq- 
^qiq q ^q 3rfqq;?qcq£rq qgqiqRfqqRqrq^Rtfqft 
qqfq^^qfq^qqTFq^qq^q q faq^q^q^f— ^qrg^qTrj, 
^qqRqT^qqqr 3 3f«PTiq |qfq, fq^Ri q 3ffqq;?q fqqj- 


qtor:, 3PFiTqf*ng i *qrq«q q q$qTfq*qq>itqmcqTg, 
q%qif^TCaT q q«TT qgqq fqqi f q:, flfa<?ar sn3^tfq sFT^Tfe- 
qf^#9nm:, ?fq g$q *n qr^fr srfqqr aTFTgfw^i^q- 
qifcqqi rrqfqqi arq^f^s^r^vn^r qq?c$q i q^sfq qqqiq^q- 
qf^gqfqqiqTFqTqqq^q, qqr q fq^fq^TqqfqqrqSrq- 
Srqtqqqg i qqqrc<q q qqq?qwfqqi fqq?qTqi sfaq^rq sfq 
qifiret |g: Hi^qqfqf'q, q q q*TqqTfqfqq*q^qmq;Tftf<»i 
qfqq?q#;sfqq£ qqi qr qqtfqqfq qr qq'^, q q qqtsrc °qi<f%: 
qfcrqr-sfq q fqqst qtfqqfrqq'T q qfcTqfqqersqnjfa: i ^gpq- 
qfafar arfq fqqsTiqTqV |q'1 : *q*rqTfq5qTfo?tqT: qftfqr qq^q i 
Igqtq^ g qfrf^j ^SFqrfestaT fq^qqqqT qq i strife q§ 
fqqfqq:?qqq^q, sfq f% qqgqmqqsrq i fq£ qrqg ^qg 

q^TTfqq fqfq«tqfiTqF[qqtq- 

gqfq^pq^q* fqfqqiqrqj qg i 

q?qt qqtqqgq: 'rcqfqqifq 

iqifqqSq fq>qqTqq^frqq^Rr n 
5T^qTqTq\ 'Rqqgsr^qiqreq- 
qqjqtqq sqftq^STfq fq3 ^fqqqqpj I 
qfqgT ^qfqfeqqjiq'lgfqq^qr 
qTT fcrt ipq qfqqqfq ^qfgfqftq n 

qgq» fq^ 

'^fqfq^qqjr q?qraarqTqq: gfq: i 
a^firqfa^Fi %cfq: qr ?qr?|gq:T li’ ( qr. w. \u ) 

?fq l 

'gqjfq^qrqqqiqT qq: eqreqTtaq: I 

q?Jrq: q g fqsw *q*f qgqswtfg n* (?q. qq. 3i«>) 


qTPnfsm 


q I 

RpftjJ«l>pfirc5^3*J5rf?cT 

3T5ri^^mR^nT<ii^Jr^ qsT: I 
sftsf ^ vr^-^ftofrrrt: q^f^ 
qfafasrra?^ ^ em ii 

m\%-- 

‘q^TOsnqfaqsfcr ctara^wTwq i* ( ht. fa. ) 
sfa i 

'5T|f%qfq^H * *’ 

\ q sm^qm^, anTts^qi, issfa: fa^q^cq^qiaff 

ststht^ sT^nqfq q 3?q^°r fa?ftq: — sfa fa %q qfas- 
sq, ?fa ^qffTwrsnq^q *fa^ 

q?qfT3«rorqq^tTFT 

^eriqf^arfOTqf^rqf^^? I 

3T3TTf , JT3Trq5¥53T^T , q 

^p^arsss’jftsfq;^ ii 

a%q qqqm q^Twr^fa: »nfffpq ^ft^fa ^q^cq i fa- 

fqfqfqgqTTqTnT^rr^ifqqqTr qqn qfaRq5TTfa qrqqfeiqqw- 
^j^qqqTqTfqqqaqqt^qqqq^T^qRr q^q , *R , faq'q£Rq;TFq- 
qkqfqqrTqifqqr^q^qqwq^q^qT Ricqfqq«?«f»iPnrffq?T[- 
q?cr^f8rRTrqqfT^qqqq^rqFg5TfqiTirq-«TT^^qi ‘awsjr' %<m- 
f?qr q^q fasW qqqqr fa<qf*fa, sfa ftqqq i efaq 
gn^rqf fqufftfa— aPFRrfc-fqqqfrq faqfi?q, qnfc-sRcf q^ifc- 
?rvfts^f qqqaqj, qrfc-qi^q q^ifa-sT^cT qfirmaq;, srfa- 
ott^t qraifc-qi^q q^faqsq?, qrfc-qpq 5N°Trfa-*5ftqFq qfs- 


muff asqiwftqT 

qR'qqaqi, qjfe-qRq qqts^GR-^fe qffq-'pqreq qsqi, qRqrfq- 
-iTs^qr^TT ^iqqt qqJTqpqi qTq-fqsrT-q^Tqiqreqifq arqifq, 
qnqfo— 1 qq^jqqqT ^fqqrqqfrq sfq qR°TTfq, €\ a?q fqqt 
qqtsqqqtqqqrqt^cqT^, qqr f^— faq^q ?qT?qfq qq qq 
qrqr: qqqsiRqfq q^qqfqyq q^ qTqRqfq qqfrqfq, qqfa - 
foq^et 

‘an$q qq-qi^ ^ftr^Tfasy i 

sffq^jjiqqq: qqq^qq>fq>q: faq: it’ (far. \. ?R) 
sfq i n*iN *q^ 

‘qq ftqqfqq q*f T 

?fq i qq *qRq ? 3q qqRq^: qqqsr%q RqqqT'qr^ qrq^ qRqfq 

?cqqqq=FT5ftqT^q — *T5q(rqqT^qqTqT?q5qTqTq'qq qq>T5iqfq 

qqfcn: qq, iq^fq sr^qi^q ^Rsrqqfq i qfotf qqqcflqTfqr^T- 
55TT 5T5rqgTqq^ q%q faqr sqfqqr, qqifq q q^ W^ptt 
ar^qqr qr^iqq trcTOrcqtite^qqtft qqqsr%, q q ^R**- 
jq^fajqq^qi^r fq^qqicqsprqq^i^q ^qgqqsRf— ari^T- 
qqfqr^qqq’f q?srq qqi^qq^Tfq ar^qq^q qmsrr, sfq 
qqifq^Rqtqigqqfa:, qqgqq^ft q q fofarj qrctq— qnviT- 
^tqic^, ?cqq:qqf;^ i qiq^ q ?q^ i q^misqf^^qqfq 
q^iWTOfqjq qq qf^: qq?t— qR'niRRTqqqT^ i *qqfqfe q 
qfqq qq qqqncqqqqi^ l q^q RjRR^q qq^ iftq qrqqiq 
qqiRTRq^q qfFffiqfq qrmqTfaqR^q i sfq ?qqT qqr- 
q^ qqqqJrqifttH— q^l 1 ^ Q[q qPJlfa qfcqfqSR} RTI^ q^qqT 
q?qfq \ qariq> qtsfq -qiqqi^ *qi?qqq cjq— sfq *qi?Rfq 
qqifqqi: swUfasfa mfrnqt q|q fqs^qaptqTqijqregqtq l 
qrqrfqfq^q q qqrfqq?qq^fq Trnqq qq aqfyrqqmr^ mqi^ 


qrnftfcwT 


ggsqtfg qfg qq'tqgigr iR^far, qgfg*gq 

c^oqq^qgjRqqiljgT fegfa fqfq 3Rq, qRqqsggRqT:, 
fapi[c7TTTqfq qqqg gf?Rq?RqTqqTq>— fRqqTqgqi STISHTT- 
g?cqg f^ mifgTirgT— sr^T5T5TT^?TT 3qqq% I q«fN q^q %q^- 
OTT^t^ 

‘&ffsfq g q%srcq 5T^r gig fasRt i’ 

5% I Vrg^fRfq 

‘3T3^rT?q f^ S& 3^151 ^gfefaqtq^ I 

ST^fRZT qqr sfa?g?r g f^ifr faq: II 
sfg i g$* gRqq^giqTqRqtj qwwwfarafiraFto g^rfg 
fg^fagifg, q§gi sftgfqgtf: 

‘qRgfjg qqt: qTgRqTgi^qTRqqiRqT I 
fqqiqiqifgqcqiqi: qteqrcfa qqRg: li* 

?fg I qg HftgtqRRqT^: srcqq^g q^gfg fq^fqgrfg qsn- 
RTT*qqqq, gq q^qSTgqfWgnrqgqreqfg qfasTTq:, ifar f* 


sfg i qrfe-sfTTR qfTgTqrfqq^g?TfqgqqRRtf gRqqqiq i 
g«nf^- qmra wri qqfr faqigRigsr qqqr gRiR^q gfgg- 
sq^— gq fqqigrqiwrgr fcgfg: i q«ftg^ 

'qnftwf qsfqqre: gfcg fq?nq%q?q: i’ 

o 

sfg i gqif^ q^qigiqi^ grqyq^ qgq^q^rgrqqfRrfg:, fgqrq% 
q fqqRTlTfgTq — ?fg fofgq g^ fggTg^ggrcqg qg qg 




'Rq^TFqTqqtsr fg:q^q g q: i 
fgq g gqqtwM fgggqftgR^qq ll' 



qpftqrfqqTqqaTgBTfr, “cut fasn^st q^ra^t” (qT. fq. 

^qicqqqqqqaiqssfarcq sft^qqrcq «rfaqn i 

cT IT? STSfonqSTIfffTcJ qtfacTT q-qqqtnifqqiqqifqqt qqfnr 
5% I cT^cR 

'fq?TTq%qi?FRgt qtqqrqTR 3^13 1' 

ScSTfe^TT, 

*q^q|^51c^ qfqqtsq cTcT: 3 ^: | 

q^nqnwsT^gcHF^st: qrq^i: n’ (in. fir. *r?) 
fc^Tf^T q 1 frjftrcT tit q^murr ^qq^TqiqtqqRT^ 
fqnFRqqqq^q fqiffq^, qqfqr( 3qT^rqq^q:p;rq1qftqT^ qmr- 
nr^scrqT 1 qqr *<|fq^ 5 tt**<j ‘Tiqqrq 3 * 3 q sfa q 
3^^ qTrq?3 1 q«rr qr s£q fqqfqqjRft q ^qqr 

fq^fqnV I 3 Tq q^ fqSHSiqTfacTfaqncT q^RSq^ I ftofarfr q 
iT^ 1 qqt q qrqiqr 35^ q arm teq^cfaTcqr^ qqR^fn- 
q^qqj =q 1 qq^qrfq qgffqnfRqrfq sfaqnqqT ftqqifq 
3 TapR?rar anfq^qcrqT q^ 1 qq ?q fqqiqct— swqq: Psnrarqq 
‘ 3 t’ qq, qqt ijqifq sc’nfc qrqq^ nfrRqrq^ -sfq q?t^ 
qfw^Rftqcqqqnqjqmr qsqi^ *n:, qqq q ^qrfaqYqsroV 
^T-fqsiq^-Fq^'qifqqrfq^ swttt^ snjfq 3T^q??n qifaqr- 
5tqT fqqFcTTqt cRqRf frq 5 T - 3 qi: 

‘annqrfT^ r 5 -- 4 TR qqqj cRqfqwi^ I 

qqiJrqj ^qqj enq qqmq§3 ?q^ n’ (qi.fq. ^ih#) 
5cqrfqqT, qqq q 3qfasmfqRrfa^^ft«ngart®i ^ri^t, 
qfqqqtfqqiqTiFfq%5nqmqrqFq?r^qqtqiqfq 
'$ q^TcRqgf^E qTfeSTT^sg'jq'n: I 
^qtfqqcqqTqtfq sqTRRaTfq 55^’ II (qt-fq. vIVa) 





f^ijy q^m ^TfaWstf 5^ >' (^ W*') 

q7TqTm|I^^T5^ ( 3ifoR FST^^H ^ ^ 5T ^' 
^ SOTfctfN ^qqt^T I * 

oqiH^^'T 1 

3TqTiqr. flqf^iraT oqifa^qT H (*tt fa* 

??mf^T qagw* ^ ^* ]X ^ 

to * ? fcr ?r^t: I ^qr^gifan^f^ * 

•^ofa f^iaif 5?n c cT fasten ^3**^ i 

fqgn»I q^T sqT^^Tl^T II* W-fo- *W) 

5fa 3T?q^q sfiWT*foW 1 3^ fq 

apw *» * TOF * 

Mfq <p?r* ftqifeisiPt ^ P***™* "* 3^ g ^' 

;qm sfaqft^-sfa 3TT,mf ^ : ^ 

ffffrnflt: > * * «»&"** ^ 3^^' 

*fcr * «swt *»w ft^nramfo* ^ ^ q?IT ~ 
5lfeqicqr: ^T5T^ sqqfelf^T, ^*3 ^***3*’ 
M 5 ^qi, IWT 3 *^* T 

f? anwfwwm 8iqTT*»TfwwT3 * 5T> ^‘ 

«&w-Nw* ^ 1 ** mf * q -l 

*$*, qfc 4%rft qm **t: *f»3-^ qvtt^am’-. qfe st 

^ ^^iqwTf^ifqqqi^TqqT^* 

fqfqnfqcra^T^T^^qr':, ^ *3“^ ^ ^ 

eqq^qtft ft *ftawprt°r i asi*m ^ wnfa?row*T- 


^qqfqqq^Tqiqfqsqmttor 

cT?fq ft^cqifa I q qyqfip^qqtq:, qqiq^q qqqfqfe:— ?^fq 

f^TSTTf faf 3*qqR 'qqqj'q =q q>qq qq I 3?fqqr55X qqq- 
fcsST q fqqRqqqlqfqqrq ? ifq 3q— q?qqRqqTqq5qr- 
^qTqfq^rwfqrq^qTqi^q I qfaqisq qq[q JT^VIR: I ppaffarq. 
5R^^q f^qq, ^qqrq-sqtfn^oftqqtrr^^q, qfq^iq ^^q^lfqj 
qq fqqRqrar qzfqqmafq i q *qw qjqaqiftqiN' g*q srqtf: 
^fqqsrfp;: FqTfa^qq*Tfqq^*^q§>qsrfa- 
qTfaqq£qqqfqqqjq^fqqqTqf7^qq^R ; q?|: q f ?qRT5q- 

fqfq i qq qq'qr fqq^fqq q#— ?fq qqiqq q 3r^q: i qq 
3?q arqqiq f*faqi mqq qf7^7;rq: I qqfqq-fqfqq q-q^q; 
=qt?jqTq q’imf qq:iqi^fq3i3TTT|q2qTr?:qTcqqTfq?^qTq^q- 
qTTTqf qRq^qisr^srqiqqTqi'qqifq sqjqTqqqyq — ?fq qjq: 
aifa afqqqrf|qqq:, q*ufq fq*q*q: qft%q^— qq qiq|qi 
fqqqrq, qq: qfaqT 5<mfq qfcq qq sfq, q?q qfcqq qq: — 
?fq qq:, 3Tqq qq qqq q^ qRtr^T fqfqq qqffqrq^qfq^ 
?qTq?5q fqqqq^q q^q qqq, qq|f|— $qqq7;[ q^yqTq qx;m|l- 
f<q?r qRJpsRt •foqtai qm, qr qqrfqqqrqrqrfaqftTqqvqsqTfq 
qqf^ffT:— qq?q?qrfq qrqqqeftfqcqrq i qqiffr 

‘i^i ? q^iaq a^q q^qqq \' (qr. fq t\\c) 

?cq^q q^Tfqqpqqrqq qiqTjqqsrfqfqg *atq*farrcqtaqfqq, 
'?r^q qqqmqq’ I (qT. fq. 6 \\ 6 ) 

ctgran 

‘q?q qiv^fcqq qfqsp^qq rq^q’ (qy. fq. <j|^9.) 

?fq 5lfq55qTfqqtqqqi^qq5J^qqqTpq | qqjfq ^qqqteqj;^. 
faqnqqqwwfqqqq^qq^qqqr fq^fqqq, ??qqq q^qjqq — 


YY 


qm'tlw 


q^Tqif?cT^cj; agqf* q ftqfa: 5% 1 cT^rqq 

iTmqftq qq^qm qTTP?q¥qqfqq5q<JTtq^fo 
ftqqq 1 qqt^fi faq^ 

'anqTWTq* ?TH 5 rfoqf qqTfaq^qqT 1 

^in^q^THT^fri at qqqftft q^i ftqfa: H* (%. <|. qi?) 
?fa 1 

sRqqTrqPT qfe: q?q^ ^S^cTr i q* qqrfaqjiTfUiTqr^q 
3 Tqrr«rq%q 5 Tq^rq=rfjT fq«srT*qfq 1 qqts^^nqt: ^rfqro^qqirt: 
q^qtqqiq^ qtq>^qqT%qfoqwfaq^q q*T qfagPj;: I 
sfa qrqq Mrqqfes fq?ftqqf%T q l qq q^gqft qqnjfo: 
vrqqcft— qq sqq^fo HTfa q fq^q^t q I qeifq f^ fqsnq^ 
qrqn^sfq ar^r *rraqi ftqqTfq qq fqqsqfsjqqT, fqsnq^ ff 
SSfafa qqT^qJrq^m^r^cTtsiqTfqfq qqqSfq, rT^T^lfef 
fq^q^— '3T^fq^' ?fa, qqqqq qqT^ fqqTcqfq qfqq^tq 
qqq gfafqfrqqq^q qqqrqqrq qwqifqq;qtjqtjTj;q 1 arq 
qq f’qqrq^Tqi qqrqqrftqqq qiqr qqq qrqpqfq 
arq^rq 1 q 3 qq qqrqqwfqj: arq^T %f?r i arq qq qq ^qqq^q 
qfq 3Tfqf|rf sftqgcq^qqiq:, qq qsf5T3Tqqfqqq?q5Tf,Tfq>q— 
?fq q q?qaqq, ^qq^rfe'J 3 ¥<T qt^q^qiqqfq 3 ?qqqlq«F- 
qqqTq?3 ‘qFqq^q’ I ‘?q jqftqilq’ ?fq qfqq, fqsnqiq^iqr 3 
^^q^TjqqTrq *^<q ‘a?i’ ^qq sfq nfqq 1 aniqtanj ‘ar^- 
fqc^q’ qq arsrgsq, Sf? 5 q%qfqqTg ‘?qq|q’ ^qqgsitq, arq 
qrqrqt q qfafa^qqjqrqT^q qsrfq arfrq qqifaq qq snipjeit 
fqq^f:, q«ufq crfqsqq^T^^q qcsrqTqrqTfeqqmq^qrfq q^sqfq- 
fqq^qifq qT qsnvR^q fqqsifq ‘%z sreftTfe, ar^q^*, q>sq> 
sttctt, %i q2rf^q, s* q^q ^qq’ wfq ^q fqq^qqqT 



3 ^Rt Fqq>?qic$q, qq 5 qqyFqq?% qJRqyRR:y?T%qqycq;?cq- 
JTT^SpT q *fRq 5 ^fq qqyFqq^qyfqFqqfnqyqqqqgyqyq qf 3 q 
3 lFqqi?qqfqqy?qq: qqT STqsqq I qqy ^TT*T^f JTt 5 TT^=T q cT^T^cT- 
tfqsqRqqq C^qqqqqyFq FffS^q | 3y*qr q gqyqyfoqtfqqfcy— 
^ t^rofolfa q# *TPTt^ %#sfq qy qsqqiqi* qyFtq gyggy. 

q qqysq qq Fqqsf: i m 3 q^fafe q$q qyg: g^g 
°qq^TTqqtsfq fqq?l: | ^q — q^S ^q 3 R? sqyqyqyFqq sqyqy 
«*CT ar^qqqT qq qiqr ^5%, q 3 srfqfsrssyq^gyfq %q?5q | 
qiqq'.qqifq q^fcqft qq^m fq^r^ qyqq aytrcmyq^qy q*iy 
qqFff 1 qq q qrqycqq? foq<?q fqq: Fq«yq qqyfq gqq q#q: 
q^q q q^qaq qrfqfqfqFq Frqq^ qq q^qqyq 1 q^qqiqfqqq- 

qRqqqqR^qq^q ^qsyqnsy qqqsTqFq, q$q q Fqq^rfq ayqfo- 

qqrqqc^Rcqsfq I qf qq qqr Fqqtfq qq qrfqq[iftqyq;g*jfg. 

q^R? 55 Tfi 1 STqqqq:itfqT 5 TTcq,TF^fq qyq% qqq qqi^qilq ?yqfg | 
qqT qqf qq qfq qgt qrqfqqr qieqfqqt qy qq qyggyq q fqij^q 
qq ^q'?q q^q ^qfqqRqr^rqqrqqyqqqqr^ ^qF^jfqfq^q^- 
m^TfSRsTfcsqtfqq.qq 

q^Pcqrfqfqa^fqqqRq^ qqifqqqyg^yqq^qyqiyigfygg^. 
qjrfrqiT^q q^q I qqyijyyqyTR'^tJiyqy^ q q Fqjfqq 5 q fq^. 
qiq qrsq Fq^^q ffq 1 qqq qjqqr, afafgqqrqqrfeR^qq.qi 
g^qrq, qr Fqqfeft^qqisqqgy, qyq^qq,^ 

q^— f% q qqq jqiq | gq qg^q qqfg gg^ % gfc 
sqqq^ qqq^t qqqnryqy qqqft qqq fqqijfqyfq q q g?^ g 
F5 q^l qyq: qqy qyqq ^qr^q^q Fqwq qc^qycq^qqpqftqqiqy- 
^qtfqqqqfqfqq^qqTlFqqyqyfq^t qyqqiq't fq^qqiqsy C^tjf 
qq, qc^qlsfq qyq: q3qTqyq^gqiFq^q^gqf^qqigjgy7;fqq$f. 


q*nft%q>r 


cTRT^m^ ?qq q *q^qqFq^qq;qr|5- 

^srq^qq^fqqRFqTrqWT qrqqrqT f^pTR^asr q$qr- 

qfrsq:— ?c^q qcjsfjqqqqTqi cTtT^f?q [ fc Fqqfq aft^RT FT- 

*Troifw*n»t ^®qqqqqiq*qqrcioqFqqmfdqqq^£q*q*qgq- 
qFTqqqnrc cr^qfq qT 50 ? vrqFq i qjq^ fqsRMFqq'qTqTFq- 
qqfqq^qTqfq ¥<t, q^q qT q*qrer q<|:, 

scpftq qf?q5ff5i^T qqq sFremqqTr: i ^q-fqf^q^q^qrfa- 
tfsptq^ qf^T qgcqfq qT 3T7oqT^q^?T fTTq^f^qr qfgtq^q 
ar^f^qqiqqT^qTqT ^qqqTqrgq^^f srfq qqqTqqrflFTTqSa' 
‘fqfqfqFtfqrqTq’t Nr qfg fqfafetfcj i’ (fq. $. %») 
scqifq, ar?w vrrqsi: qm qqq^iqj^ qrw qfq qr HTqqq^rq 
qc$ ?q aTqqqqq^^q'Ts^fqqq^TT fq^tq: i fqsiqFj qqf- 
f?qiq?qtFq’qqiFq>TTfiq qq 3 iyJHTfq 5 ?q^wr: ^faqqq^qqsq 
— ?fq ?qq%q srrq^ qRimr i q^sroFqjqTqffR'qT- 

fq^fqq 5 qsRq^qq^rsrq q arsqqt^qqqqr^fq arfqqtsfliT- 
fq^agFqfq^fq q^qtsq Fqqqq'tsq fqaftg ?iqq:, qt:fq qqfo 
qFq^qt ^fgqq:, qqifq f^ 3 TFqq;?qr qfqq srfqFq qqqqi*t qq 
FqqqFq, qqrg qimq Fqq^qqfqq air q^fq^wTiq; a?^r- 
FTqjq-qfqqi q ar^qFqqF^q, ?fq fqiqfqq i q^q^fq ?^rfq 
fsrqq^q qqi 3 rfqqi?q^q Fqq.qr^Fq ?qrq^qqqqqqrfq qqffq- 
*jq Frigq I arq qrqq q fqqfq: i q^r qft$«r qqi *?qfq qfe 
qqq^qr qrFqq'l^q ^qqFqqra I *RTqfqq F^ qqr *RT Fqqq- 

qqrfq ar^^qrqiq^q Fqijqr^ q qF? qcfq^q q#?qTqqTqFqqqMt: 
cznfqqq i sq^qqqrq q ar^rr: qF^'qsrq^qcfqTq^qq^HTsrssT- 

^qqc^q#;q;i:q4qTqqrqq?5nFqqqfqff^qTq^qqTqqqTqTqr^- 

qiq^qr^rqqiifq^qicq^qqiqqFg^TqqiqrqqcqFr'qiqicqqrT^qrT^- 


^qqfaqqijRrqiqfifloqysififoy 

q?^qR^qqfq?qmq3^q^Tfq3pyqyii][qqqfa*qfgaqT 
***Tq eRPir: I ST fy? qTqqT&iRq SffaHT FUq^ ^q^qq^tq, 
*n^q qg^cq^ ci^r^ifa arrfa^ qyq^ qyfq aTrf^r c tT^T'TTif>r 
faSKcf^ftq^sai* 

sc^qy^^^yf^q l qf| ‘qqTqyqyfqqqqq^qfq^cypsyjy: qyq- 

sraiqt sq^’ sfa ^i^, fqfa^Rqrqifq qyqfq^ q aRjftgftfq 
qs^qyfq q:qyf^q | qqf STfqfqqyqqqyfqq qqfqqyqqqoy 
51T^ fq5|cq fq5|fqqq^yfvy^q_ ? fq q fqqqq | q^q 
sm qrq^ £RT I qqtsfq WZ qqq Rfqqqysp^q qyqjyyq 
fqq^qqRf q q^iqT’fqq5Fqq?qiRq?q:fKq' qqyfqqqqfqq^q. 
SWRSreiW> 5^^q ?fq qrqq, 3T?q qq ^qfqqpvyqq't fqqy^q, 
q^ ar^q qq^?yjjf%qiiq 'q^5Tqraqfq q^r<q: qq^q^ 1 q=fcjy- 
qrfq q qsfq^TtTrq^qcq’ srrc^ fq^fqqq; 1 <rq q 
sfaq^re’fa&ft 

‘fq^itfq qqfafayqy sqycqyqfq^ j 

3<n f% qfqtqiq *qqqqyqq>^ ||’ (q*. qyy. 31$*) 

?<qq fqqqqtf.qsq: 1 q^iRi qi^q q^qyq gfqqfqfq fqyq^ 1 
q^ £q fqqr q qqfq q^ qrq^ *q^q qqr faqqyFq 1 

qiT^qTq^qfqfff^qfqqrqfq^T-qiqt qq qpq *q^q q vyqfq 

q^ to fa^r qq^q 1 q«n fjTFqqFt ftrerqTcqFqqTqt, q qqfqy 
q SRKtfq q^T^^qTolfq qiqifqjq^q fqqy — ^fq qyq^q. 
^ 1 % I «RT f$ q fqqT ^q qqfeqqsrqyfj ?^q 
^[qifq q-qitfqqr qyqq l qpqfq ?f?jqqnyqy fqqy q-s-yq ( 
SfeqRqfq qqqTfqqioyqqydq fqqy qyqq | qqffq tqqtfJT- 
fq^^r^qqg^q^q^qqJRqfqqyfyqyfq q qqf?q I JjqqfyfqTtq 


v< , 

- 4 i=fi 7 faat i af^a, tfattaaat- 

ja „ RtiaiaMkaattaatsttfa-awaia afaattaai w-ata 
««, i afoOTraws-nw w aaitaatrcatata^ mam-raW 
Pp,, SjhaR a «™« atffFaaaiarettaat'tfaa- 

anaamtslfa •TO"’ 

=ta Jlfcj I aaita «a aaata aaat*afts»fo«taia*<a faat 
prfa*, a-sfa >rtWi«a aaaata: i afaafa 
wfeK firat « ifa aaiFt afirajfaaa «*3 ^ a*™*'* ^ 

qftTaaatea^aajiawsaaaaiaPiaifa- 
tmai qinma^RTiajrrTatr^qa^'^'ftaaTaam- 

5faR5>a«SKSaaaif?a?aSai3ai^ aaia|tfwia?fa aj- 
p^SH aytt fatn* t afaw* aa? aaaafa smaaara aiaaa 

^WTaa^an^'^ 1 

^swwh^-paift <* 51 "* m 
feast,, *aa air a^a wf a* *tfaa-sfa %, fa at,at- 
OT aa? -ra at, satMawtalsal, a qa aq aa a;ts»fc:, aw- 
^p*,*, atafaa ? faaatfsaattatq-sfa *, af? a*ta- 
afett afaattafa aaaftwtaatfas* aataataasaatWaaroia- 
wftattffa^eaTaifaaiatCTaatawajra ata-rtstarafta- 
aaataatfafa" Saotjifa a*,fta- 5 taOTfaa<aaaaaia%a 
aatataiet ata atfeaSl fatjaawwta at aaaSta afaafa 
faaottt t atata finercafaaaawat ?aa smart 'J'iattaa- 
faaretatataaatatata--’aaiaata:attatfatttaNatata aaaata 
aaafafa aaatfaaeait, aaflaatfasnt, fafata^atatp 
»awra«?an«5ttafi^ awaattaafoamart ftaaaqaafasst, 

mataaataia^a a^iqwifw*! a 3 Nw' Rrt "' 


sfh fasq i ?r ^ ^ tfgsjfft, qfq^q^rr qsq^qqi 

qqfofa q^q^T fqfaq*q q q^qfarcq 3 T^fcTS% l 

qsqh qr^qq ‘q^q'tesrrmajT^q vtqigqqr^ qroreftBro:' 
sfh i rTcT: snj^q *rt««fonpqTq sfq qrqgwqTsqqifqqtqT, 
qqtqq 

'qcqqrferqqiM qifaqrsi q rjqh i 

q?qq qififf spt fqqT^qfaqgqq n’ for. mhyc) 

sqnfq l qwq* q qTmw|Tforiraqrqr qTsiq^r ^Tcq^rfa- 
^qq?cqT, qq qqr^TqfTfrqrrq^qhq qqqftq— srfqfq*qq^ i 
qi ^q qqT fq*t qfqfqsh ^qn^Riq ijqqrqqsTRTqfaq q 

q?qfqfqfcqqipqh— q^RTqqq^rThq I qq qqpqqT cT*TT q 

qrfq *jqT*n: ?q sqfa^qTRqfaqqrfefqqtfqT^ qqhqrfq qhqrfq, 
q^q STfqfqfrqqrpsqh | qg qcflRfqqqq ?rqfq, q 5 fqSTT- 
qfaq, qq q qsqqffoqqrqqqTifqq^jftqnqi qqqqTfqqfa>- 
q*rq q^q'jfqsqifqrirqqTqqlfq'q^, qfqfqqifqqq^Tffqq- 
qRqTfaqqqqTfqqjfcqriq^i^qq^q qqRTqqfq qmr- 
q^lfTfqqj: afqrqfqqqqq r^qpq «TT^qq f^f;i fqqqq 51 f- 

q^enqTq^q srrcqfq i q?qtqi^q rtfr^t q?;<jqnT:snjfh q«itg- 
e^qgqqqr qqiq'taTqr fqq^rqt q qrq<qfqfa*qqfq qrq- 
5?Tfq^Tqiqr fqqqfa qqiqqm^ | qq qfofqfe STfqqtq q^q 
q^rqTTqrfq •jrqq'tq^q, qq qqqqr q^faqTqq, sfa aqiRTq 
q^fq qqqtqt forth: 1 qqq:pfonrfrcq>r3 qqi^qtsq?q^qq?q 
qq q fqqqforh qrqfqqfq— fq^qTfq^TqqiqT^ sfq 3q> 
q|5i: 1 qqrqrfq qqqsr qTmsfoqrqFhq qqrifq, r^trst* 
qjifo ^i^iq^qq^mq ?fq i qq ar^q qq i q-uq^mt 5 ^q?q 


‘RisfTtsrar 


ai^Tc^spcTT sfafqwiwiF^q I qT q q^q^Fwrtft qife-eT^qqtf- 
*H?5T5T<tTT mg^sgsq^ejcfq^lTr^lfjlfeB^^srrrlfe^lf^ 
qnqfq qiqcj ^^T^qT^q;Tf?-etTT^q7in«fq^Tq^^ gsqfcre- 
fqqqfqq q^fq qqn^ 1 $sqfqFqrqT 5 Ffqfqj:qqiq*qqFq- 

Rf^pTT— cTTrq4^, ?TcT: tjfa^ '5T^T?’ fcmf^'lEZI^qT^m 
q fofqfgSS^ • fl^Tfq qT?^iqqmFq qq qq qqfeqqqqFq: I 
qqq q ^I5F'FtqiF^ ?qF5FF?cFqfaiFtqjFFqg^F?FF^ *q^qqqqrq- 
qsfl^qsFiqotiFf q'q-q^qg^qqi sfteqRFf fa :— ScWtf Fq arq- 
fqifaq I fjnffq q qfo m^q^ffiqfs^I^ 1 qqojgi sflqFfoql- 
qiTfrqFlgqF^ fa^qF qF?q*TF ftqfq:’ qgfq fq<qfq 
fq^cqqjuf fqqjF?^ faqfal^fq^I'mqFq^qq: qR^IJU: I 

3Fqifaq^qqTr<qqiq5q?q>Rqq^jqfqq5T:q ‘qi^Jr^q! q^qfqfq 
^qqifrqs' sfa q$qi qej frrqsr fq^qq^ffa *wra?q: 1 qq q 
q^qfq^qqfqfq qsqqiq^ q^Fquqfiftq-Ffqsrwmq^ ftqfq- 
fsnm^, q«qqT qFqc*qFf*m^ foqF5Fqqrj?qfq q^ 
^3%?iq : 50Fgq>^?q? : qF ql’Kt qFqq> qqrfq qt^qqsqipF^ | 
fq?qq qF^ fqqqFcqfq qFqqjqfq qfq fq^F^q q^q q^n^- 
^qq^t^FqFcqF Tqqgq 3Ft;qrq: ( q rq-qqF I q fqqg^^- 
;qqqFqrqsfq qj: qqpqTr^rqq.: *qFq 1 fasqFcqqicq q- 
q^Fq^q^qs^TfassiFW q^Icqqi ^qTF°FF qFqqiqj qtfq- 
^qF°TF q sq^qiqf qi^q— Ef£r<JF %q5FqqTFcqqFcqrq 

faq: CTfaqlNfrqrfaqiqq l’ (IFF. fq. 1\\R) 

sfq 1 q*iF 

‘qt^q>qicqqiF^I^ fetFF q'tsf fq^T qqF: I 

qqfqfq^ *ljqF qtfq: • ||’ (q r .fq. 3lt°-<? y 


^qqfqqq^TqTqFqaqysqftqy Ht 

ffcT %q qq f^ srqy^yyqqrqsy^ qyqq;: 

WI^, SlW;TI5mTf|[ift 5lfq^q qi^ I ^sTq f| qr=qq;: syfqqysy- 
afqqnqtoq^qgqTq^qTfqf^q qq a«y^ I faqycqssqq- 
qfa^qT sqrqqq syTqsqfyqqyfq^yqt— q);3yy^ q't^: qq?<qTq, 
sfq— qqq^qq^q fqnyBqyq:, am qq fq^y^qq^qsqyfqsqtqyqa^- 
Slt^: qrqq^qq^qqqt fpq fqq'cq: — ?rqqqqq>nq|Tgq^m%q 
^qq: | sftsyquyfsfq rqRqfq iftfaqoffsfq rl$q— ?fq f% q*q 
■fcq>q— sfq qs^Tq qrenTqyf^, 3 qq^r qrqqq^fqqqr- 
qfqiff qr qfqqyftqqq fqq tff»rcyq| I qyqlqsfq sqq^n^ 
^fqq^fqqiqcqqq^qTqq^ q^qTiq^qqytq qcqqqsyqqfan) 
qqqsr^qr qyqr i ay^aj qqfqqcqqifqq^ i ?q q qqyq^q^i- 
qi^Tfq^rqqsnfeqRqqcqq qq fasqfq ?fq qifqifq^q *|qy 
qqr^^^^qqq5q5Tff<qTfqfrqqiqTqqi^ fq«Nt fqf|q:, qq- 
Jrq qqTrqrqoiR^fqcqfq m?5iq?qGqfq q qjqys.q^fq^jf^. 

qtfrqfqqyqq fas*|q I qq qqqqt qtf^qq *J??qqrTqyf«WqeqJT. 

qTq5Tf%qq?qq, ^q qqtqi ^qw# 

q^gq^qfqssy qfqq^rgqfqqiq i 
fq^gyrfisy^yq fasq'lfq q Hlfoqtq II (qy. fq. 

?fq I fq^q'lfqcq q fqiffqq, ay?qqrf<y 

‘q q q* q^q syqft q-q fq^vrtq i 
q^qrfaftq^qif q q nfruqqqqy : n’ 
sfq i qq q fcq^ qqqqfcqq^qr^ q^q 
q q 5 q qr q q’ 5 cqfaf$qq ?|cqq^qfqqq^q qsSfq— 

(ay) 

(?) «sitq' qyqr?qqjqrq^T q>qr<q 

{R) 3?ijqFqrqq;rft:-q1qq55y;yczyyir^q> cyfrlcf ^fqcqqqytq 




\q 

(?) frfefcT q^q^Tqqrq-wqiqq<q srf^rqsr 
(v) 

(H) qqq *qsfrTqqr fac^T 
(%) qqrqf srrq; iftq «nq farattn qfqsiq 
(is) qrqRqfq q>?:°T5Tqlt qfqqsfeqq 
(c) q^sfq q^q^q 3^q-^qfaqq-q>q^qqqT ^sqi sms- 
qlfqq qfasiiq 

(«,) qfaq^q^qt^fqflqTfq^ ( 3r>ft^ qqfa > i 

(an) 

q?qf^ft¥qT^q[ 5 — 

(?) ( *rW ) q^qrcqqj-qrq-^q q^q sf)^ q^cq, 

00 qi^qi ^fq; 

(?) cTcqrqi?qr 

(*) ^qqf^^Tq STW q ffqcqr, 

(<0 

(?t) STt^fq^ ^q^f®q, 

(vs) ^q-^e#ql5r?Ttitq arTq^ffffqqtfaq; 

(<j) qqrfeq-^q^^rq^rqq qqfq, 

?fq qqfq-qwr-aTFfiqifa^q arqfqsirqjfeiqqirq^ 

arqtrfi qqfq I 

(S) 

?fcq-3Tq^qfq^-3T^qr q5q^Trqq;q?TT5^rqi q 

*%q — 

"qisj: q V, qq fqqTST ‘3=:’, ?^#q faqqqt 

5T5fq?IT '?’, 3rgrTC (rq ^qqfqts^qTq: V f^qT^ft HRT, HFIT 


‘q:’, sjffq: q;T55»r 'q:', tt»t: fqqfqaj 'q:', qr?: f%?rr 
q 'y’:, qrfa: q, ‘3q>R:’ $qi^ qi^w 's’:, wf: qfrfqaa- 

'f?:’, CTsqay '*:’ qteq^q, ^q^ ar^'f^ q 'ar:', ' v ' fq?iT qqsr, 
ajH^fatf 'z:' sftq q, qq^qq; q ’q:\ qsraj 'g:', ‘w:’ 
*<3T q*HT q, anq^fq;: 5Tqt ‘an’ q, &qft qiq? q 'q:', 
fqqifafq;: ‘ar:’ qifqsq, qsifaq: qrq» *$:*, qigsq 

V:, 5Tfq:-«jfaqt 3q?«l5q 'ST:', 5^1^ 5T5q?q 'q:’, q^lST ‘ei:’ 
qrsfeq, tf?aft faqqfq;: ‘af *q q, qifqqq- *qqq ‘q:’, faqqfq,: 
qrfaraft *q’ q^q, ftq 31 q? ’<*’ qq?q, qftq qig^qq) ‘aft, 
aft', qq^ arnasr '?:’, ar^f^ q %■: \ 

a?qq q qqfa SRttfqfo:— 5 ^q qqqqfcqqcq faaj® | 
qqt^lR^q % sftq^q q^q^qt qfqfq*ar sqqqqqtnon q^qq- 
qrpsqq ^qRqqTqRfqsqqfqqq^^qqiqiftq fasqlfaqmsgqiqT 
qq?ftf^qqwRqftqtfq’q*q anq^cqrqq^ftq sqRq q^fw- 
q^qrfqqfqrqqft^T ^q-mfqqt qtf«^q 1 qqt^^ 

'3H^: 5«5lfqifq^q q | 

qifafft 5 q^fqlr qftqtftqfqq^ 11 ’ sfa 1 

aiq^q q jr^ut qf|^q^i q^<j q q&j ar^rrqq^ qtqt 

q^fwfe^TFP q#ftq am q qqfq l qqr qifafflqtqeq: q^qq 
fqfq^q qiq fq?q^ q«TT qrfq^q qq^jq qrqqT q-q-qiq- 
^tqTfq^qT qifq^q fafe faqtcj, qqifq qTqfaqfqaqrqrcTqfq- 
I qqrf^ afq^nwqqrqT qi-qqT q qtffa^57:?R fq^- 
ftr5rfq5nqq^fqqq?r?wqjTTqqiqi?^3 q^5'q?3HRTqrqfqqqqfr- 
qigt fq f ’ iyq q’qq^q: sffqrft fq^fqq: 1 qq qq q q?qteRt 
fq<pfqq:, qr^rq qi^r^qi qqTrqqq'tqqiqtqqffqq^q^Trn- 




ssrfq^n i qwrciwfa^ronw'mq 

^ ?qTTT qfrr^«Ttq^Tr?«TiT^^^ Ww I ** 5®***™ $**' 
^i * q<T qa fq^tsfwm:, a * q^Tfojfon^ 

^«TT wM *wtf^ 

ifTff jre^TfRw?^, wV. qrsTTfafwfa II' 

5 % l n«ri 

STITCHt q 5TrBtJTT»?WTWTpT ^ •• 

m fa^5i?3 q'nfai qjta aq q^aq t 

^ ijH’T ^ ’THr: star a'qfra ^ 55I: " 

I amf^— ^Tqm^W9**1*TT^sfq 5IT*TOT<»ia* 

I w urarataw sroaw «* q '- 
twr^ ^imfoTR^, W*T ^STO*gTWW 
ipV^rRI?^ ^ ainmir^ i ^ l^3^ q f^‘ 

qvnqq^ q^ ^ i 
o^sfa a nai^a qnjvroT fafaqa: n 
qcitaijai^ 0 ! fowftfwsw: u 

5Utfu?i4^qT ^atq qtqtavnfoat u’ 

sfa i 

*di«frs%ft fafafag<$ aiq*j i 
ciofj fa^qrfq sua^^ sfTasai'WiTq II 
*q<jBm a at *Nat fafa^sfoa: i 

3t?qT5f^4qca^K ( jifti 3 a: *a: II 
qqra;: ^siatat faf*rcia^a^?% i’ 


q^T fafaffr 3 J^W5TfoqtffT?fr fqTfaqn^qr q^q^TT:, 
tq q?qten:, q*q fqsq>q?qitj i q 5 q;qi:, *tai 
Sq^qTqq^Sqrqqqqqq'Fqqrqiq: | qsqiqiq 

'qsnfa*q*qqq;% qrqqrq qq^qq^ n 

q^pnt qriEqficf^: mqt: faqfaq'ifaqr: I 

qifTT: ^qqiqqq II (*TT. fa. *IVo vt) 
sfa I rfa# qqqq) qTi^lifaqiT qqifasirfaqt qtqqqr q^qqr 
q^qi qqq-qifoqt?qq ajqqrr qf'qqqqqrsiqq^ciKqR^qT, 
qqTfq q q&r ?qicnfa qq?cqqfaqT$m'faq;Tq( q^-qq-q^Tcq- 
q?q*rfq l qqf sftqqq^nqfaq ?fa q^qsqjj i q^cwt^fat 
ff qi5TT: qq SlVqT qqfar— 3T?q?5f^cq (Tcf qiSTcqr^ | 

3faq¥qqfapTTqq5nqqq^: 5 qeqqiq? sffaqq^faq 3??q*5fa- 
qeqssTqq^ qr^q^qs^qq q^ 1 q^PTfifaq.Tqfaqfqqq g 
q^ftqq fapfa i q fa qq q<qqf arqqq: 1 qqrf|— qj^T 
fa^qq: qirFq f^>jq?qiqq:^T qqfar, qqrfq qqt qrtiTjqiq- 
faqigfaq^q qr ff ^faqfaqqfaq^qqiirfq— sfa 
ftqqq 1 qq qfa qeqqrq^ qqifaqq^dqq^jstqfa^airq- 
q;7'nfaqTqq' J i^?5^ <I t q €qr^ ( qq|3rfq*q qmq.*q qrqqiq^q 
qqcfRW?q qr apqqt q faqfa: *qi^, qeqfo er s^qr^qr 
fafarsiifa ? ?fa qiqfqfa q^qqi aiq^— *r>qsq qi^ sisqi^ 
qqqWTqf^ sp^fa, qilte xqqqion^q q*p¥lcj, ^q^ q q^R> 
qqi:, q areft ^q §q qicq?qq^ 1 q*qr^ ^qwTqifafag- 
SqiqqRqTfaqq't 3T?faq I jfasfq Ciq^q I qqforq^ ^ 
tffaqt qqq?qr qq sfa qqq 1 nfa q tqftqqqq qarqrqrqqsq- 
fapr ?qra qTfq^qfq^qqqr-qfq ^qT=5qq[qq:qiq'tsT& q^q- 
qri5yq'q:fcq qrqqn% qrqqqTrq|ifaq;r 1 qq?qqTqq«qqrqqt^ 




q^TqTT, qsq^gsiii q i *q^qq~t qqt q i sfa silqq.m^q 
Ffqfo: I tfl«Wt F^ fa’arwr Fqqq^, tflctf 

nrqcfagqnj i sfiqq sifcT rj q>q?q q^q fq^qTq^qiftqq^q^q 
5nqmFqqfq i sn ;: q*q *mq?r: 1 sftsqm 5 tfqMta^rcq qHfq 5 ii%- 

s 5 T?qf^#:q!^q^q^fi^ifq^^q^^iTf 7 ^T^^q^Tq^i^T- 
tsrtqi5qq>H*ifaqmq^foFq*qnF^^Fqi^qqqq^qmqqT - 
gfqq^Rqqt JRTcRq: qT^I^q, ?fa Fqtfq: I qqtqi sftqteT- 
qf?qit: Fsrq^ 

‘aTFTfqqqTrqg: ?qrcqqTcqfqqR<q 1 

ftrq: ^3 q^qr qq: srw qqi<q?t IT (fa. \\\) 

sfa qqFqsqTq^iq cnf^qqpjqq;: Fiiq^st 1 qqifq q aqfttn: 
^ftsq^ft^Tqiqfq faq^qq 

‘cqq qifaqq q 3$ q?qiq% <q*T I 
^ qcmq^ ?qqcqT 3 q <qsiFq q^st ii , (*t.^t. Ki^KIy*) 

sfa i qfeqirqTqq't qm q^stqqiqFq sifaqqfq qft«r^ — 
sfarssfarc* ?qtfq;q: I faq<mqfq qmi gqq<j FpiFq-qqrqq i 
qfa ^q^, Fqq^qqw ar?q^ ^qcqFqqcq^q ^qq^Fq I w 5 
q^of qq qyqFq qqqi^ foq qq— s^i^qqqqqiqtq&rqk- 
sffa^q— 3 Tfqiq?q *qqfq ; qq*qiqqsiqq'lqtqi^ 1 q q<j gqq^, 
arfq 5 'qm-q^qT^qq’ ?fq q^qq?nFqqTq: Fsiftqfgqqgq- 
5TcT5qFq^q ?q— gqq^ sfa, smqqq^— sfa ^ 1 %q 
wqT I a^ij^ qFqqi^qFq qtqiq&q q 5 : qqw: I q*q ^q^qqpq- 
qqiqqTFqqqTqieqqqTqamcqi^ jrq'tqifaqq'tsFq srrqqq^q:;^ 
q;, ?fa ^q^q ?q^qFq *TqTqqs?qqT qT qfc*q Ffaqt 
^nq^qfa ^q^mq^q: *qqt \ qq^qqiq 


I cT*TT q q qq q>ft qgq^gqq^^e^f^^sfa 
SfgsqqT^— q^qnJqjqrqqqqtqT^ Rlftq qiq— ?rmq^^ | 

* ^ 3Tg*ft*H 5rmTvrT%?T qg ?qTq — 3f?jqqTqT: *qfq^$ 5WW 
3T^q>q3ftfq^3qqTqTqT^ I fqq<q =q fqqTM qfacj q<n?f- 
q^Tfqtfqqtqqqrq ,— ?% fafa?; ^TTqnsn^q sffqtq&rfqsq- 
qq’qqrfqqT I qq *rqqqt q^T sftqqqilq ftqqr i q^mifq q 
qq qqqatqrqqt^iqtqt ST^qf fcqfa: — qeftqi^ fq?nqrq;<3- 
qmqtfqqt q?qq|?qTf5^qT: qq?u: i ^gsiifasPRqgqloN 
qmT«rqt q^jfqenqiqq: q*q5TT: I qT^ra^t fg -faq^iRq;: 
qqq^f^5^qr^5’jrrqq^q5^5r5rfefq^5rqqr q^nqt^ 

«pflfq ?fq fqjq?q^ I qq 5T>qq>*qifq 5Tt«Tcqfarq?q 3rf;q: 

' f^TrqrqT faq;q r 

sfq f^qqiT qq» sftsqqnqqqfnwiqi qqqq ^c^q^ fqq;- 
qqqTfq I qq\rF qqq 

' — qq fwr«ii fqqq qqfcq i’ 

I q #qqqq^T-qqFqTfq qqqeqT qfq^q > q q ^ 
4q <qqfq q^qq i’ 

f^qJrq q?qsqij | 3T?qq: sfrqaftsfq qi 4qi$ft^«rirqi qT5TTrq- 
q<qi^ qfi«q qq | tftqq q qw4q: qqq^gtqq^q^qqfqq^rq 
gqqg qq qq'fqi^qq^T qf^iT^q qjeqfq 

‘qq 4t qfa q?4q’ ( q. 4t. q<\ ) 

5rqife I qq qTqfq^qiqqqTTqTTfq^qqTqt qqfrqqicqT^ 
‘q^q^q^qr qtfoqtsgt qgiqqi: i 
qaqqqaqcqifc f 5 fqq<q?: q>inq 5 11 
^•qj: qqJTqW?qi#qqT: l’ (qT.fq. 3IHV^o) 




V 

cR CR faqjftwpn^^R^TOfanHq 3R sftsqsftaqRR: I 

r t*pr*«u RTfasrcr^t ^ifasqifcH tf%fcm?qTqR*nfaq;?!i— 

l,fcT I CR ff«r% SfR^fRW— aRFRISIT (R qiRzftjfa 

flimjqf zft cT^cr: srq^faaTfafh n^q: i ei’sgs&r sn^^t^- 
RfSF >TRlc*T RTTJTCq^ I S^TR^aq^Riqi— 
faqSTR, f^ r^iq^f^ifTP: 1 5TT*Rfarrf?WTfq ^qfrflcf 

RIR q fofacj— R^qRqSTfqgRR, §qfa?<R?nqr arfa RRHRR I 
faRsreTfoaj q^i q^’Fjft ■faq^Rq**! fa^fasTqfqnRRifcRqiT 
3 tff^eT 3 WRa 5 ?wf|a^qRfag% I gq q qjfajcj q.qqRqgt- 
5W3^:-: jftqitq&Rto qaRRT: q^glftqjnfqqtSRRIRTfR- 
qsqRR?Rq;Rfq*nqfqR^qRqRif?fa i 
'R^R: qft^offsq VFRqi^Rt fq^: I 
nsnfR q?F fqq^ ^raqcRR*rcq'<jr ll’ 

5% ffaqi qp-qqlqqurqf^fqRq^qqKq ir qrq^ qjRTtJJRR- 

crr®r^ a^tfR'niq qsR't 3 tsf>rr 5 <rcr%<r 

nfq^q *trr 1 Rtgfcqrorm arcg q5R: 1 a*n =q *r frr 
qniq: q^rq^f: spfqq; cr 3TR:ef^w^*q cr— sfa ntqq- 
Srqfq^q fqfqqr qR^raft q^nigiftq>T 1 qcTRRwgm^r sr 
5?mf?3qq^T: ffq: . cr q?imR RTRfa ^[fnTqn RR?3q- 
fa<nn«rf^ trt ann^atffa?RiiTRfq*reTflTTT ‘ 3 ?’ 
?cfsq^ I HT ^R^T^T 5=5#fa sqq^RT SWRIGTRiNiT I <T<T 
q^T3r|^RrFTqvTR5T?fcq#:^ CRT | crJRR: Rflcf RR^qRSRts- 
f555Tf%q?RR^Rfq ^RRTRSR qsjfq q^TfiRgqiq, cTqifq 
qTPWKitsW RT^q fittR:— 5% 'faq5l%qfgR5RRfeR I cTF^qq 
gq: snwt 3TRR5ifrB: ‘an’ 5 fa qnaT 1 qftyrh^r '%’ l 


»IT^5n?f5T^:qTr*Tf:^rrT^<iT f^T^T-rft fsiTq^qT f’ ?fq I 
3f?qq?q> 5 ^TqflfqfaGqqmq^qiqVqqqq't ‘3* | gfocf- 

#q ^qfqqqiqiqfq ^q:amq*q^qVq^rt}q^qqfq 3^ : . 
*R<nitek^qT*$2qrq^qrqqTqqrqqTqTTf5ifq: qqqqqsrq 3^- 
qqrg^7qfqcqqqTqq^qq^ arq^tqq^qqqkqqrqr 3$fteqi 
3^H«p^“*TT^rTTftT: q^T sqqT ?TTq5Tfq;: '&' 5% 1 
q^^RRI $TqFT g 5i^T I 3*Tqr ?q^qqf^q<qT^q<<TTq c^crif 
5Tqrqsq^q:n q§*qqi qqq ?fq fltq^qr fqrq?g- 
^^rf^rqrqr s^ifqr q.^qr q^qfgsqqksqr 1 qgsq^ ‘^ ; ^f g 
q<*fefa' (q. qt. R<) I fSrftqT 5 q^q^qqrqTTf^qqT^ssft- 
fk^T qgqqikq fqrr qTqq^qqreTqqqRtiioTnqnT ^q^r 
*q^qqRTT j«qfqwfa^trffcqqT q|Tq|rq?ifq?T?qi^n I qqrfq 
q sq7?anf>q , pqqqfa'iqqiq5Tiq ?qicqfq qqiq>q qiq^^q^f- 
^qqiqq ^qqfqg^qq qiqi^q ^ ^qqfak I fqqtfqsfq q>q- 
gqfc^qqrgqf fq^qq'T: ^qq^k I q =q 3?qrqq?*IT, STi^gqHfq 
smiaq'uqRTfq^q^q, qqftfq aqqmqq>fRS0miqsrarcTsiq- 
Tp^rfkqf^qqiaq^i^ sfa qpsqq, sqf'^q qi^rq-aq^q'n 
qiqq 1 ^afq^q $wt fqq^fqqqtq i qjqfg qzrgiqfq fq?nq 
qnq^ qi'qkq snqsraqqq^fRfqqqsr ?nq r*r qq 1 qqrfq 
=q qgqqiqftqTqqETfqqqqg&qisrqisfq qksn- qq;qrq't^iq?7r ( 
3T?qq: jqfajgqTqfq qqqHcqT^ I qfqg: fqrq^q qq qiq^fer- 
qfaqicqqjqtsrq sqqfasqmwsqtrq i a^Tqrgqqq^qr qfqgqr 
qft^f ^qTcF^qqfrrfq *qi?q;qTq;T?qqT qq;q) ?qq?qr ?qiq— 
^qiq^qtifq qrq^qqtq: i qqrRsr sqfq.qTqoqq^qq^qc^R- 
qnt ■JRqq^Rq;: qqq qqckq qTqq qq \ qqjfq ^tRrq^#- 
^qt^qqiftqqiqr ^q^qfqw, qqrqfq^fqqRqq mq^fq- 


qrrftftWT 


ufoRRHi cTT SWHFW™ V 

I *S*WI<*— ** 

^RTHa^q *RT<* I *R W ‘ftafftWlf 5 ®™- 

‘f^q^T ^f^RTOR! 35*55^^1^ 1 
qis'l^ faTt ?T ritT^* II 

?fa l afc? qS* UPTOWN > fa9T5Tfa*3 

q* qrw^TOwqtf^qwi^^’ 
qft^wwqfaft *Kwrara fem» «* 
qHKnanta WWPWi4H^» , *^ W, 5 ,wl,,t " ^ 
qrir-.gnfipr w* I otisbwww* ^ "**• **"' 
^ i eiw*m** i*wfo, q*aM"- 

*qc* T c* I f«F3 tf^S&RTRT 

^ snrc»wn I ?ra: $» ^pnw^ ^ 

*q fttauftw *Pf W ^ 1 ** f 5 ‘** 
w^q-^R^* 1 ' qaw^pra, *nwpy«*a: 

* t«t f?ra Tm^ngr fas< 

5 fa i aft f? ft®* >ft ajaftftwm aiwasroftferata- 

a,wm fftraift, aft ftwHHqrtwn 'nftw«awft«w- 
bwwhwtwi*!* '«< 5ft l a"' a lift taa^fft 

sativnaisawiftwl^ «** fi,5,ai V" 

^aa*ft i 'wnfei ftai a sW 5ft 3 

«*fe ftftrm <**aft3 i af aiwtsn ft*** ^ift^i 

sw«ri *m i <PW5^ n^aissft^ <""«*« a®^ 

at,rft I a 3 ®af«n ftawftiftft’J. 

qmiWf i: rRnflwararoq, ftjftftw’n ftafiroa^i 


3qfatq faqTfcRTq^qftfa | qftqi^qsftqqgGq;- 
fflc^Thq I c^qfq^H qfq^qqfq 3f3tRqTqTqfq q qpqrfqfq 
sq^qRsrsqTfqfq argqfqsq ‘ar an ? f’ q | q«ftq^ ‘area? 
?^JT q’ 5 fa I feqqft qT^fRqqTgqftST *qi?fq ^fafg^q: I 
3IP1^?TgSf^5T % *5Wr, 3T^R«nqH^ $$qqr ^fcPTT, 
5r«nf^ qqqr^ qqqfaiRTfq^ 

‘^tfTT^t ^Tc^rq^TWTmqtqT 
a?qftqqwr*ftqiR qretqft i’ (q. qn-q w) 
5^T I <3t%sfa SfTf^^qnTT^ f$Z qq qq qfq%q: | qRft^tqfq 
q?Rtf Rqt^rrWTTT^qi qft ^fq^q^qqqTfefqfq*ftft ^qft, 
cl^fq qfcisqj^— 3?q qqiR, arq aft^rr^ifvfSTrq'JT I — ‘it aft’ 

5fft qfa feqq^ | qqqfq qqraq^q 1 tffqpj: ^ q 3 ^ 
^qqqqqft ar, 3 }t, ct, ‘ft ^fq i qqjjfftftsfq qpq^ — ‘ar, an - , 
3, 35 aft $fq | ‘af, an, aft, ‘ 3 ft’ 5 % | %qqjjri^qt ^TRSTqcqfcqT 
SKRftqsrfq ^qqiqqi^q jq?ft, qqjfq Wfft^iq^jfqqft^q^qp^- 
U ^qqi I 5=e05lqqt?5 ^qf^frT^ qrftq— ^q;q$ftq 
f?qfq. I crqfq^griTTft afjJrR^q^qTjjqftSTq RIHiqqq qasn^ 
qfeqqq qqifqqtqifqqfRq?qqTT;qftqq^rqtf^rq^qpqq^- 
qrq^qqr^qfiFfqrqrqsftq qyrr qqrgrr^cq^q ‘aifafft’ i 
aftqi^ qq foqT5lfq>qfaq?q: qftgqicqft $fft_ s^sr- 
Srrqqt^qRTqfqTft I ft^ptTOnref qrfctr** fq^fqgq 

‘fliqqpjqqq sqrH fq^q q^qq^ |» 

qqtcftq fqqjfq qqrqr ^[fafqisqft n (q T . fft. *|^) 

?cqi^?P| 1 fa^: jqqqqmiqsrqftq 1 qcftq q^qrqrqTfqqqqfq 

fqqi qqr sq^qFqqqrqqrq fqgqfcr *qr?qq5q qqirarr^ qfaiftqq 




farisreTq?raT '*:’ sfa I atonri* ^ foqmtor* 

qrTTqfr ^SlfoCT^WW *^*5™** ?^T- 

gfeafaTT^^T- 

3S%sraiPWW 

t^gawflin: «ftw«0^ifirafeJiraT^ s^5sr«T«ii^»nf?- 

vq^i^r: i arcT ^ feudal** 

fa^qSlfqifaq^ q^RR^j^ 1 ^ 1 ^ " 

S^Tft 

• w q[fq ^fr^qO^TEgfe^t *1<H >’ (fa- ?• »*V) 
5cq ? ct fq^ r q 

‘richer q ^qrqtsfqf^^qi i 

sfcT qf-gqq^q^q 

*fa?itqTrrtwn* fW«M I wmWw: I ^*wrf*- 
^sfq 

•a q?i^r fa^isqT^T^qgq: i 

ct^^t cnaraV qiq^iq qrqfasqi ^ ht n 
^s^fafaqqqw*^ ^ 1 
fqgqrfjreqTHt fqfq^m: qr?q?r n (fa- \ tiv*) 

?fa i ?wt 

‘qsrfeq^fasfq *uqrfq rt fa^T I 

5jrqif?r juq’Tqq fqft^qsqsrfa: u 

afcjjqqnrrassq^ fq^fafq^fa faqi 1 

grit q * *fa f^T n’ 

(fa. tlRv-^V) 


^qqfaqqpyqyqfiqoiTreqftqy 


?fcT I cT«TT 

qcT S^fq qsqy^ q<J qy SRgqy fq,qy I 

cTf^i: wft q:?q?nql 3^ f^ qy II (%. ?i?^) 

cT ^rrfa f fa STTfanfalJ^q qfeqqfaqy I 

q qV^?qqq^q faq; r«y^q*yy^ ||’ (% q. *|^) 

??nr? <rqqRqqq*qsiI<Jyqqq ^fqjJJrF.qqy ^qqqq'tfqiy I q qry 

q^^Tt f^qsrfrT fq^ | qf qTlfq^yq^q qqfc-eTy^q^— 
?fcT q^rqcft faq^faf: ‘qtS5Tt q&f ?fa qfaq 

' 3 ^ qt^ 5 iqr^ cTTHT^HcTt qi<Syq |' 

sfa 1 qqr f^ q fli^qr qyfq tqyfaq^t s% yfq 3 fofa, fqqif. 
STftp^q ^ qiT^^qff qqqyq^Tjfqqt^ 1 qq fq 3yqyqyfqq*y 
q’qqyqrqT qtfq^qqt s^qyq^jqq 1 q^q fq^q^q qq 

qtfq^ tfsqqfsqqqqfq^q^, qqmq 

'q fqqqf q|T%fq WH fq^yfappafcT | 
q^qq^ q^qtq> 5 Tfq>qqi q^sq^ ||’ 

fcqTfq 1 3rqyRqq qqqy 'q;aq:'— qs^qy^, ?^R?q ,; qqjf:’_ 
qyssq^rcj, SqqRq 'qqq:'— 3f|^cqT^ ( ^qqq^q 'sqnT— 
^pqrqTci;, '^TRq qqqf' — q^qcqrq, 'qsrV qqqrqy;^ ‘^q-y 
jqjffq, ‘55qV cTq*frq, qqjR>sfq ‘qqqqqV qqqy | 3?q>q?qr- 
^felrfq Pq ? qiqfqTfq fqjqTSrfq^q^q | qy qi^qVqn ylfqqHq;- 
q^ l Wtqqiq% — qq qg qqqj: 'reqfayqy: fqry^ 1 q^Jq: q^ 
qqfq^T^ qq^qlfq | q^q %qq\jy^q *qyqr?qy^ qqt^jqqqy 
qqf%? 3 fq fgqqqr fq 8 ^ qtfqfoqfqqtqa | q*q 

3«q ^qf^q^q qr^ra!'WT|q;qq'»mqtf q^q: sy^fqqq sfrsy. 
^rfq'qcfqq siqfq, qqq 3^^^^ I 3 ??qqy 3 qtnyq^q qqyoq- 




:qa^Tfa*>TfaaaT qrtfm't afTfaPT ^ 

qtfafrfcT faftsr i aai a ’sftffcaaaa^ <a<>*aa>faaT^ ^aia 

saTaaarfafcaTfag^ 

‘matqft a^TaiaT >’ 

^ qT f? I am era ^aifaaataf^aaiaaaTafaaafaiaaf: ^ 
mpa^a ^a ^^qfag >, -ftfqa>a , 'qaT^ 

‘fsmsifcfiaaiqTar feTaafasaaicaa^ i 
fsTa^rfaieHjqfefq^ a<jaaca^ it’ 

, tia a aataiarsfq aam^t asifq *$2laafa, aaifa aa- 
aa^cafa q^iapajfa ^aaaiafaect i aa ^ mstB^Taa^ar- 
?afq aaaaforaa^a tfa faaw: • «wf*— q ^‘ 
fcfa n*T§aa: i ^sr ?aiaifa?a <p— <rctasrr»iWR[ 
a<n^T^ I fo agaT ai^fa a^qmiats^: aai^qaaT fa*jafa 
vmm i faq*faa aaitarfq aT aiaa, faijafa aTasftaaa qa i 
3 ^ aiftaasifa qa i ara qa aaTtfaanRqamgTaiaaT’aTa- 
^T^aaiaTtaam'tsfq a aapaam^aasaaia: *ai*a i 
^p^Fata^ tsafafq aag: i ^a- 

sfrj qaai^agT^ aa^qaifa aa*?qara<ai^fq a^cqsaifaaT- 
tfa’aiatai^ i amar ^aT faaifoaaparfaa.afaaiassifasa 
qftsffaaai afaa^ i aa aaaaforaFait^aaa'rs'tBTfaaTfsa 

3tnfaaa\^aafaq^a^aTa F5 aa^a5Tafa^aa<rfa|TT+ra^: i 

^^aarnfafasraaTap* ?a ?aia^, ?a a^a^. a a aa 
tfa wwrt faaia ?fa ^ ? a^a ^aia^a aaifa*t *arcafa 
adsa, 3<afRa, srafaa, mm ^aaraafer i atfafaafaa- 





q^qraqra^ qft qT qT amn: ? anr qq qq wi«r^- 


■*jfir: qqqqfa^q ?fcT I qfsfqqfqTqifqqiq'r- 


jft^ i ^'nrf^qat^^fq^T^nf^ q qq qqqts?qq>- 
snjqt 5% q:«q% I qq ^Rqarqf^fr 

^cPUfq^^c^sfq | qq qq q q qq qtf: qqfacsn- 


qq qpq?q: qs^qi^ I q®q*q q qTqqqfa^fqrotsqiqT^ I 
qTqq>Tfq^qqfq arsqq;: sisqtsgqqtqrsr qq^tqsq: sqwjqq i 
aqoq-tfqnf^q^mfq ql^eT^sTTf^^qf^r^ ^TqqfTcTTqqqfTcqqfq 
areilq— sfq *tsqfrsfqqq qqq>r: i qTT^u^sfq aroq^E^^r- 
qfa srnr^ft q?q?q fq^fqqq — srqq? 5 Tqtqrirq q^°MiP<i- 
qr^qrfaqpTT^ i qq q 

‘fqflfqqtqgqTqr: st®?: srcsrqiq^ \’ 

wrcteqTfq^qqtai ^tqqgqrqtqt q qrctq^T 

fq^qoTT^ i 

‘|qt |qfq qgf qpq Sjqqtq ^ I 
fq^t iRfq 3?: «WT II 

qsftqttf qqfr: srmrqreqftq qqifaq»i: i 
q^qqm^sqqqTsqrfifsqqfq u’ 

%^w, q^qtMtq^ i qqtqrqqn^rq^ i q*3q*g ‘arpcR 
qqiqt qKi?qi q?q’ sfq 5 q;«qqTq qqf^rfq ar*qTf>Rfq sqq;- 
qqfqrei fc q ' qsqfq q q tfqRfqg wit \ nwn aisqtptsfq 



q$q qrTqjnfrqq- 





1 


, 


<TTT’ftf5T*T 


\\ 


aatta 5155 : I 551 filSTOftPt 55 t 55 <F 5 % ft' 153 I S * 
spritaKa^a rotararaft 3?at=5 * 3fcift ftqa ' i ' ^ 
mtatat a*paama hsot#5t aaaa-ftfta asaaaaftfaa ' 
awr*ramat 5 5a*ra<*,at a^a =n^>nrart«- 
5a*, anftaiaa*aawa: a wn^W’W*'''; 
fatfaaatara 5*1*13 1 aar 3 a aa a»rt ^aiiw arara^a- 
3T3Tf*5SS&T5f 5X5558 8lfta 551 ^ 5 f 5 38 fa?8T 

^rffowT aft fir aaVa xn-aaiaxax^attfcnn r ^" ^ 

«,*! I aafaaxWa fttOT^W5»piftl "?ftaa5>aI^5WT^ ■ 
..^i|%5m” aanatfa atatfaafia 5 3 aaam wfcafir I 
ata era ftfatfftaroiaisapa^ a=5t5 ara^#: ftw 51- 

ferar^Pftqvmanft, ajnfi*** as a 5515, «™'' 
M^ntotMH »»nfa ^5 ayafeW am-, 
Imrt an naatsaatfaa ata+wm* alfaroas** aaa, 

<3TgTffPfa*foT m^T ST ' 

^ fpT* | fa S^THfR? 3T^ II’ 

.fa 1 axaaraxaxft fanrat faaftaitaif 1 «? 3 faafaanafa- 
ftfcn-rffiawreai* 1 aW aaaiaa^: afaa^xxaw 1 
aarf: aa^aaia: aiai3 ftaamt ax aaiafaiaftifaaaa^a- 
aaasfaaafnaaaTCTnapasf* *"3 afasi aa* ' 5a ar 
aaariafaafaafai aaxx <itafi 1 at aaana?: fwfl *&■ 

saifaaifaaiaaira^aft^^aifaaafeaTAa 1 saaat ftaaaa- 

anaaaaaiaTaraa^fafiw^snaift-r^^ ai 
faasattft aaxmatfa: afta arftiaja^i aja^aasaaa 
f«P3tn 1 aai a a*a aaaftfa* anay, a*5 nWfc- 
?5 qsafij;: aaa: aaataiaaaxxa™ aafeiafi 1 aaa axax- 


%fcT% ?mi »TT?Ttm: q%cTT: 'TcTf^rT I q*TT ?T qqT- 

UTlfjxfTH^fcTcTfl^TKTcf^ SlfaqiFct I cT«lT ^q^qsrfqqFtT^q f?> 
%qj en^rTriTRt ®n«i: I fJCTfiTCIPPnHTRrqflT^ 

3THt^f?rqKTnTtq# fq*q^q^q»fl5T5?q^TR5f: | riq'q *T%qqM 
iflqTPT^ffsfq aT;qTqT^qrat%f^qTT*rafaTq^q P=rq?rf?T i qiq^ 
srT^mfq ^qrqRT^qRrsfq fq^qT^Tfr 
h^t— arqqiqq^qTqr^ l qqfcr q^qq^qtqqfq: qpqqT i ?<ft- 
sqqqqrfajrrftoromfq ^q^^qitfqqfqq 1 arq qTgq%5Tqfq;: 
'q5H^r?q=5^u^q?!Tcq><t^JTf qsqfa i 
fa^qcqFq^T qqmr%fq^t ftqfa: ll’ 
sfa i w|r^«rt s sftqi«sqT?i: 

‘qqtscjpqq fqfaH 5RjJ*«Pr qifrlcT^’ (W. <f. ) 

Scqratqqfa^ I q?fq *ri%fqqnq?qq3: fqqtqqgqiqqgq^qqq- 
*nfq qqfq i ri^g^Rq^ qqq ^qTfqmq^qq^rq^fq’q- 
*rew?*TR fq^^psTT srarcifa. .f*rer»fefa ^^rqqjqqqT qqnq; i 
q^rfa fq^qtfqTcqqifq^isq^qsT^T 

argrRqq qq ?raqT^ sw^q qq fk^nf^a - : i q*T$K«fq^ Ppw 
^F qfT qq ^TO^>nsRTftfoto*far sn^^^cfR^r 
frfqfcT q^-fqqif^ qjqfq i q^iqeq^ftwq qq anq^^qt- 
?i*q .icqqfqqifq^qfoqr^fqiqqTqiq arrqrcretqi foqfa: i a qq 
fqq*f : sqsmTq^qqtqqqtq q^qTfqqfqqqT qqqT srarc^ ffTfrcfo 
^qj^rqq: ?rq?i% i ^sqqqqTqqfq^q q^r. qqfqqmqfqqrq- 
snasfcqfq: i ^^q q gqqfa f^iqgqfqqr^qgrRqq qq 
qqq^qfcT i ^c^qTsqqfr^qr ?f^qqqTq£rfc%q q^T qqqqt 
q^sq^t i q <qq qwfqqtq: qftqq; i ‘ar^Pqfq' 

fqq*fa 5 ‘q^’ sfa 1 £qqFq q ?q^q q^q: af^ 1 




H«it^ 

mnm wfiraif*^ r (*■ «•&• ^ 

5% , « * ^ 5 fT: ^ qTrq ^‘ 

fWT3fa5\ *WW* *I*W ufol ^ 

‘f^cR qfopWTOT 

5ft grif^q^fafa 5l«IJT?^TT^t 

^rf^T vnm: ST^Tf^ "’ 

? ftn tT^ ^ «ften^#rrf^t arowhfci^* 1 

ft qw ffita: i mift ******"* ^ raw 

3ffq ^:, ^ ^ ‘ ^ 

5Rft $*: «^THq1ni*% q^lfiiia^^ 5 ^^ f ^* 

jf1=5n:c^*?5rr<u: ^'- > w m ^ ^ ^ ^ T ' * 

traiMerifr m* «m*wri** * Ite&VMrt**- 

H*forft sii^ i *&—**&’■ qvn * 1 

jtf? CRftT^TT^ ifa ^ift^^T* 

3ffftTC®PTft, tTOTfafe 3 cTc^I55 VTTH^ ^ 1 
5fR^9RTui 1 q w<q ; q fgqieqq^q^’ Sczn^^M q 5^ 
fagni eiwW^Rqrfii i «&& * 
q^HUfft fftsfolT^* I *& 

mfftifrnt q*3 wrapra* fira*f ^ q ^ R ^ t 5*™^ 

5T^TT^ > * ^ *cmM-MITO* 



^fR^£RgfRRRR?cRq;5ftR^qTRrfRRrRR5TT ! RR'RR rsrrr>j*r- 
q<l'*W5tin?R?RRrRq2?5T<RT fRRRf fRfj^sqg CTRRTfcR 3fgfR- 
^ (JR qfRSlfR, 5^T STFTf'T RRi^Rg I 3T*ft rtrrtstt fcRfaR?R: 

srm 3fafte5T*FTfefc«TcJir gfe Rsftf;?RTRfcfRPtR sr^Rt- 
RRRlRf^Tfq c JH?5lf'JRTc I T^i^iTF5^ c TrTr R«R%, irfcT — fRRRT 

H>d|FH"Wi:, Rtfi$R R ^>55T f^R^ltcRT fRjR555R?cft, RRRSlt RF55T 

sfki€irf55TTW| fa^fqar 

'RT 3 RRRSTt Wt f«PRnd«refqaft r 
tfR I fRRRPI ^TTTtfcRTR, RRtsfq fR^RSRTRcRTfefa fRTR- 

RR^NriRR RFR^RT fRRF?qRT ? 5 % Rg — 3RRcRSt RRifaTRR- 
fR?RfoTRRrRRTRfRtq>Tg I RRTfq R SRrR^RF^R 3TRRRT- 
RRT^sFq RRRRR^RFRqTfRRt, RRT SfSlfq R?g ^ fRTtR: | ctr£tr 
RR fqqfa: i sn <rf R^RtSR ^^STRT^sRrf^oTtj $RsnqRt qRR 
<WRiflq>'. q!«t q> u & jjcRT Ri?RT§f?R ?fR i gqqRr ^qk^sfq rrtr- 
TT55cTT WRJ, l wq *05Rldlc«f ^R Rg 3 RW|fR 3 f RRR 
RRRfa 1 ’RTRRTRR'tsr qyRicsrdkRrRRRr ‘RgsrRrRcRg’ 3 = 5 ^ 1 
fffRTRfRRT^j r f5RTfipft*ft ^nfff^r: 1 r$r RrR%sfq RR- 
Rraifcqfa: i R«rtRj r?rrtrrr 

qorwtK^^nnicTtscjm r^ jr: i 
R^rm^fq ^RgRnr rr: n’ (?r. fR. «) 

ififl ?5 | qsra?Rf fq’RRfq RT appRiforita I <f*fRg RRTfe- 
5TTfR^ fRRtffR’&R^R a^RTqRRRTWR^RTRTRtiff RJFTT ^cRVgq* 
RR: I CT^RT: qF9R C*R ^FRRIRTRFRRcfrRgRTRqR: ‘^RT:’ 
5 c^FT: I SRTRkR 5 T®RRf?R gRR^R FRrf RT R ?r^r|^r 
TT f?R I qR qTRRTRfT RRRRR?R> RRFR, *R R RIPTW 





arai?aaa: aaw^ifWaTfosi f^r^’ 
m^aar^atf *w* ai atfa^fafro * faaaa^ai- 
forfi SWcT qpm*: ffrafaarfc^tatfta sfaamafa- 
m q s^wwiferow^w aw^-TO*"* vimvt 

3 qf?8T:, iWT?W 1 «** 

^ wrt qtai tfa^atfarca^: ^ * n ^ aT: ^ 
q^cqts^f^^t m^TJn: SSRTinra^ 

^„itq faqaia *5T^amfcl, *»WT ifcTO^tf««taT* I 
?fcT aaf$a^nca*tfa^ foaTtfasaTffl* 

wiwPi S**^ ***"■ 

^ fra*aaai 3«ftm^m?R^PiwitR^r vxmm 
pmrnmwm:. 

cimfq H155H StfaFCTtS^* a*- 

^^if^'T ^WTOl«T«TT*WWg^ H*** ** 

mnn^ ^T^^Tf?^T ^ * aafaatfaaraaamt a f*S 

^at ^ «fa aaaat qfo i a|a 4Wt*n*FWi^^ 

.,: aj ^aa fafaifaf^T m^T’ s^n ^ 3 <31, 

faTO I TO w^lfePW- 

w?? at faaa sarfq «JW»% 1 ‘* qf * 

optaferi w*f * * q * qif qf? 

a«a?aTT*8*f ai«a*a a fefataq i at a<* asaita a fofa<* 1 

a*m<* ?a^q qa *mfcqft|iMi arorofowT— 
gjfqf^fa q?^ftfa-srtf?ro3*PrtS faafea: '^?' 555 ^— 
fafagaaia^aia, 1 a a faasrfa^q: aroTfafastaTOTT asarsar- 


^ I 'anarfraqq: fsPS«l«|J!i||: qaaqtfa atqgq? a*qarf m- 
^I r ^ : < jfa 5 aT5tfa =q aiag q^iqsRq? aia^al I 

I SRTg STOTlrf q$m ^T^qre: a^T ?^fa foqTfqspjR | 
aft *ft*t >nrrf%^rft a g<q^ gaa, 3fpq?;jqqfq [Tqrj 
^ sqpRqg, qqqgar— 3R5Rg<ST arfqSRTaijaT a 3RrfoaTg | 
* wt a*aT: q^qrajqtsRqRqrsfq w?t asa: aaMgar l 
STJJ^^q q?TaaaRTag aasasa a qRT q^qj: I qqr aiaar 
?Ti^qr i qtq a stst— spqfqmrqr^, arforcra erpa awft- 
araaafaTa ggsrife^q^a sr?qrg i anw^mfafaqsnirmfa aqft 
swrqaqaTaT m ntfogqarcrenaFaT qfcgftiQtf ^arg- 
s^Rjrca^q ?f|R^q ataig 1 qqq a f^TRqrataqq^qrar 
aaaaiaaqWr aaar^a ai^qaraqrf?¥q^'jhr?Rq;raHj qfqiqf, 
5rq?mrqqiii1fq?q^T?it, aafar astot^Ri Iqai^qpijf 
faaraig (atfa:) i ?q aai aaargaifaqa aag g?5pj a^aaTg 
^ safg fcaig aaq;M a aa" aaa't fafeaag arisarar-qq^T 1 
areJTT%*qt qrqTgf^w 1 aarf^— a cr 

^qT qqt: aaa qsfqqrqqaqiqqcqrfq^qsfcmn^qiqgfgq r^ 
^q^qq^oqa, 

‘qs fqqqq^?T ^ra'cqsrfaiaq qr^qtq>?qig 1 
^glfqqfa^qT gfgqqqigqT fafa; ||’ (q T . qq. w ) 

5 fa f§ qa Q>q qcaqr: qrcragfgsqr: aren gsaaqr, q«fta;g 
‘aa^qia^a ar^q 5T^q: aaatfaar: 1 
aa: 5T®qrg^a a faaT srcqat^a: n’ (*q. qq. 31^) 
?fa 1 a^T 

‘qTTaaTaiqrqfa?q a: srarat^a: n’ (r. qq. ^\ u ) 


•rcrftferer 


a^Troa- 

STflamfort PrePRT rtjrtn?^ 

‘saSTTSmaaftaOT 5^^ fq^aHOT > 

3^t qtqaTHTfl M'<taaT*. II (51- fa - 

s^q-fqqar 

•a am mrfs: ** rtf* **w^ 1 

"’ (m * f ** w) 


5cmfe, 

tataifaflfaT- w s**m55*m: i 

*# , OT^IW) wn »’ (IT. ft- WV> 


, , ^wm swnft 
a * ro ^pMIdm w*. * 
samftrtrt wt m i ***** rtitow- 

«ra miart Pica st*& tart ^ " 
jrjh: *qmartrt a: rtsfta?: *rtf**: i 
^fsaamfOT^rta^Tfcfa : li 
«uaai^: ^maait: *mfcw*5TTf*fa: 1 


gq^ #rero*rc smttaam^: ii 
*maa^mr m* mmafaf* a«a^ i 
qHfaaaaafaai ocaT^ta *rrcrt n 
^PsaiPa fa^a a q^aa.^a* l 
g^aimamrtm artca^art am it 
s^rftrt qm aa srcai* fa««rt I 
acsaata'i rt^aftataswi**^ li 


vs* 

d'TT ^fa^qTfc^WTTtSRfiTsTcTT I 
faFTfa fcTTaETt ff *RT li 

qw *mn ^^rm^qspT i 

*^TT*T5fa *Tf cT^ cp^jTc^: || 

cTrsf^^TI^arrf5f%^?«rqWT^ I 

S«r^ 'TRcFSI ffj ^ 5fT^ II 

3RRcl^TW%rTSn^T^: ^«T fofa: I 

3T?f: ?T%tRf^rf II 

*nf n 

^fa?TRTTqj ¥qiT|ft?5Wcq^ || 

ctN ^rg+i^M f^sf c*g: | 

fiRRRfaqn^R SciTTWH^qcT: II 

^t5TJft^TTc»rqj sifa' | 

fiMsiiwtaj ii 

qT^T^qf^fq^R^rMt I 

II 

qgftffafa ftpiffa <Tfg*^<JTlft5RT I 
ffa cTcSfr^B CT^EfTiq cT|^q^ || 

STJtKMsHIki'I fqfq: ( 

3T?in^q 3 JTRtqTS'if^Tr^^fqcTr || 

JTRRR^T f*T&r >sftg^ Hfewft I 
WCT^fffawaRSageTTfoTqFT || 





spkuri prwmnrfewr i 

^ fawfawr: » 

ffejfa fa* 

aT*qi: qT«T WUfa* 5T5^^ Ttia ^ " 

sjtf 9T*fa ¥*'* qlWlf ^ ' 
vtepn ssfa* **% 11 
qfafq^q** *»^PWT I 

<faa?$fa?te faqq^r<q*3 II 

jz&wt * qt arprsfa*^ 1 

fq3qTfast c qq^q q^wti+tq^fa^ I* 

qifqq^^iisqlfrq qtfqqls^^qw^ ' 

^ 11 

inri qfasqi^q q^qraspa^t sqfaf* i 

^anifo qiqta*? srcfaa - - n 

prift 5 sqjrf^n^^f qfa* ^ v: 1 
^Tqi^fa^sqqWTg qfa^fpqcT: II 

^qTfaqqfa^?WT^ : ‘ 

aW [^q;qqTrT'JTm t>\«l^sfa 3T II 

^qcqqf qfa^T cT 3 ^- 1 

q: qqqlmqqqswT^i qqfcaqi^ n 

iflt'jq^rTFt faqfat *ta ^*r i 

qa<a qq^T q^i fa^ q q^gfq’- n 

wot qafonj^qi r ^^qt faq^ ; 1 
sn^qqwqi^ 6 * *m:^«cHfa u 

faqqtfwsqT^q qqnq^ && TeT ^ l ’ 


^qqfqqqgHRTqfqsqrqqfoaT o»\ 

'T^3Tqf¥ireR^5<JTrS?3f^?ftflT?q3;5'TI^T- 
^ arwifi 5Rf<ii3iw*§ qftqftqq 5rg$q> qaqan 
f^arqaf qfYqjp %n qq%<Rqf*q artgfqg?: qrqg<q 
fqqftfq a?fqf 3 q^r?q qq w fqqfYfq anqq^ qifp- 
fq§foqt qf^ fqqqfafq anrqgq;? wq for qfq fqq 
Sfarqwrg r^r<uH ^ffecqq angtR q?;q? sifaj qqfq 
3Tq?T q^qcq? q?q?fq fq?gfqqfY gqjq gq aTTH^T qaT^ 
qtrqw f^fqfq fq^q fqgq: qqrfo fqqis arqg gq- 
qtqqq'q a^?r qq fqqq; afqRgq^ q|?ft SRq'tq 
qR?qrrT ?q qifq fqqq? fq^rarg q'tfsr af arfq qqcf 
3Tffqr ar^qf^qfcft arqq^qj q^arft qf^fqcrMq 
3*535 argi qTtfqfq fw*q qteRRTT gfg qfqfqfq^g 
qfq fTgq fasrfq qRqqfr qqarqjqqr l 

qq^WlfcqjrRfqfa ‘q-qqtsqT^Tl ifq’ ?cq«qq>qitT: 

£*5Rqr qrq>: qfgqq^: q fqRRqt faqfa: i qftrTTqfq qqrg^t 
qqT fq^fqqq i ^trY cqgqqqq *q^q fq^ncqt fqqrcqqqf- 
q^ I qq fqtqgqrqt faqgq) argsjqRt fq^tWRaqr^T: ifq^qqY 
?qrqr^ I qq[ q^q fqqqTq*q<u|i}q^q- qq^qq^qf- 
^?Rfqfq JTqR^Y 55a^, g q?rfq qgqY qrq ar^qj^ 
fofqsnftq— 3T?q^ qRTcgq^f^ qqrfqqiqrg, qqrfq ?qrq^q- 
q^qYq^qtq^qqjqrqrfqqrq'qq sq^qy jqqr i qq*r 

fqfqTqtsgtTTfq^qfq^qtqrq q ? qpqTTqqK: — 

qfa^qqfq 


^§^5mrf *£ 

frTqhTFcTqHf?qqq n ^ h 




q«wi*nPi*ftannt 

arat w \o w 

51a 

sirt iitnfa*jfa>i*T i 
rfi ****■ 

a?*frm«Tt *$ra Mti> 

IJgcT ^ 

^s*%aTfa*jfea: n ^ u 

a«HTfH HIT h 4 
na ^aM ar: i 
SM ftdMIMdintfa 

q^tstf H WUd lft u ^ » 
s^rcrafasH 

WWWWdWfiT*- 

mf£ Tjltffafa: h tv » 




v>t» 

3St*TFTt srra^ FT77T | 

> 

*TTrTT: 

q>fayi|f q^5T: M ?H II 
9ftT 3^5^71: 

l»t9lf^>»fi J l«K I 
3TT*Te*l ?T^nT 

^»r sratfam: II || 

*W®Pd «?7*Tt fafe 

^ SJf I 

3T^T %5T: ^nf^T 

STOKfrd ^ »Tfol«r: II $V9 II 

II \C II 

fjnrcq g^gfwiTTO f? refqg ? T <wi«i ' < iii g i r<* r« 
w*rm: sms:, fTFT art fti^q <rtfr , OTf ^jqrRgrfopn 
{JRlfrtPjfn** I PTSIW RW^Rfc^WcTT^: «afni*<T 

^rwf^cTwicRjft q?iRf'»«MkH+ q^wn^r awf- 

WTOT qw I fa, <TOI ? f%^T fasfaiqfaT^ 5?^R STPJ> I 


I„ ^ jp, flfeOT* ^t-^'.f^'P'^’f^' 

S~~*£2Sr 

(.iwwwm*" 1 *"** 7^1 1- 

l ara nwd* oral m q S’™ 01 a *" p * 

,**«, , * TT^ 

*p*«i **•«*« ^ a W'* 

^ccq:, ^ R?R!r: ' 

rirfanfoi fS* ^ 5TW<miT 
!ft tffa* ^ ^ 1 

fcftgaBwr f * qf * : ^ 11 

ir^t 

s$CTfa^« *’ 

« . ,a « **5 5^>. "* » 
fowm*5«ist<iWa HWrcOTfwfa sfa w _ 

ffffpjA *wfa ana^fawTa^CT^pa 

5fa i nfatamamfa aa’-'n^afa’-iTfaa’rt'K ja> q gpr 
mtfo aHtrf^ 


^ 5 farf g^JTJT l' 

%q?s erpj^uf qr gsq^ n (fq. q. %t) 

Sfa I crqqFRqqtq q^T fqq^T I qqfa> 

‘aTFRqq*rc: qt fqqtq qq^q^g i 

?% i qq f| gqr^qigfqs— ^iHf'wr^HT^T^ i ^qqrg 
STT^^TT SRT^ferffT, f^TT^ST qf^: I qft<$ f^qsfrr: I 3T5Sf^r?5 
^T*TrRTT fqqtfar^q I aT^qrfaqtf'q 5TR5RcZTTcfT% fqqRTfqi- 
i t^irqg qg&Tg qftsg qsqqricqq fcr«*Wn%?T 
fasfar qteqrqrfcqqq i qqr qgqqmftRT gq *pr qtetf fqqtqf 
qaqqrpnqtefr fqqq:, qsqRq: qcqqqqgrnwwT qqfcrci ^qq— 
ffsrffq qfgfq rTT^q qtqqrTT qTqTqf^TraWRTtcgqi 

fq*qRT:, jr ^ fqqq i cT«ugrragqT^°T q&r^ *jg- 
flnreqq %sr%q*qtaqq<Jri ?5iRT^rtm?t^i qqr^ntsfqwnj: 
srqfq^t, cPtt zjqqfqqifq, q fcrqtqmtaT 3^ re r R rr: q?sr- 
ff[ I fat ffT^STPTm^— anjqq<irf: rRqn: 
H^lf-qqq I cfsq qrftif — %q^q q^ I ^n>«7- 

qfa&nftregqg qsritq qTfqq«rrqqitgq:RqqT m qqppr??*r: 
WTfHfq ^I^qqSrftqqqiq^qT ^q>R^q^fSTqq?fqqi^- 

fTT^qT^q qT q«7 foqRqqT fqqjgqqqgrlt qfq^tg | q*ifa^ 

‘qq^qpTRTcqiq q^mfq q^qfq i 
W qtqgqJRqi pq qqqsff: ||* (q. ift. ^o) 

sfa i ?^0t??mtTRqfq 3TH?qqnf>t q^rg qf?q arggcqr faqr- 
qrfqq^-q fjcftq Sqfa^Rq, cT^q 9Tqqtelfq«qqrorcn>^«f f^I, 
qgq ??r qcqrftsrg S^qrtoqT q^qqrqifqjqq^iPr 






rTT^fTf'T, 

%*3‘ TC 1 

q ^ faw, g *r<"i ^w j nW |1 ' 

^ «*« . WWftS ^ M ’^ 

Wta *fcW7«* •#««-* *"^!*' 
«4, «*rn. TOfevnS wt**"* ^ m 

9 TOtfifaiaqfafwtm ' iwrHn 

l 

*?, , 5*1 <raifra®nft Omaris i 

WIwct *”**■ wi 

smf»RT sftsrw i 

&n*Ttam qatafa^ei*'* 

*c*nfrcra?*T*i wm:, ¥ qTW ^_ *** 

f<mt«aT^nf^qT^TTc*T^T 3RT:H^-— 5 

^mrnm'ssf^ ■$*** 1 *" ^*f 

no, tn, awawifoi* & mfw# **, <mfi« 

m Mtai*i ^ «* m ' 

^ W*m* n «"<!» *** 5*^'^" 

^rf^n;^: l 


■sftofqqqnffTqRfcWreqlfctT 6\ 

ar«? trerstar sot faFmnf?q«FT fire% 

m aqstfq qefrr fertf’awnqfo arfa an^iq 

^HTf^cnj i 

SJTF'STcraSr'JT qHW 9^5HH C^Sfq I 
qcfof STTSnjqtqTH, 3 PtR 5TT qq aTTOR^T, 

cRIT qqq I fcT«ft5TT?cTF*T T%: qffcf 

5?TttT!cfT I 

qqq q^ftlf ^1, qq&TJJPT fq*ft5TTRTqqf'qq qR^lVq^'T- 
«SclTT fcWTcq I 

?^t <aa* fq^qqrq^fonqqffqr ^rqftsqfaqfTT qnwqfa 

q*T fasreq srfefh arqtRcii qnaqiqmTqi fqarar 

afaqfqqqqfqSTfa, inTTqt?rg«J'<r»T^T3q'tJTT5af%gT^ 

SR*pq^ 

‘^ftqq^f^T^sfq !Hp«tFTTq q =F?q^ l' 

Scmfc i 

3T^q>qj3t}r^qT qfcimFR^qqiqrftfq^f STrftqt q^SR 
crenj— 1 ''*50T qTT5fR'T?9^5T^nfe?ft qqfq ^T 5T%3T“WW 
TfT^TFRT’^, ?PTt^T%— f??5fi^rq«q2qRT f^fs^FT^Fft 
q^ifcqtqqqr , q§:5T®dq*yftTaTT *<yif ?5 tt qqrftq «t*tt?*t- 
eq^TT ercja^ i ^qTf<qq qg^tq gq qqW ar^^Tcq 
f5rqqf$q fq^Rrqq^qr^qiq^qqTRqqr qftqqq” i 

frqfq qfogq^fa qrt qqrTqgqfarcrfq q?r, q*T fcqRq 

qfT^nf slsffrjcf q:— arcqTTfafq gqqq I 3TcT irtq^q aftqgnrg 

qqfqq^tfq’qTqqt^nq an^rqqqqqqq^ — sfq qirqqra- 
^tq^>tq>5q^ i 
\ 




*»**) 

'tT.aftoTTiTrT »’ *' 

5?mfe ( qgq^g^ifs^ ‘^ 5T ?^ ^ ^ ^ 

fT*Tf?^rf $ <.« i cm i ' 

^ <ng ^wfeirr^T * mw ’ 

sfatf^TcW fe»ffTc*W l 

wM s*i»w Swmtit^n. «* C* «r t r<«i^ 

f^t « ? firanfetf »f?**ri *. a™"" 4 ** 

«g53iftinniaiT'im stofowron'siT ^fpra— 5fa fasni'H'J, 
fNoffct I 

tr# cft^'STTfeT’f'T ^sP^lfe^T I iftfeo^lfeT^ ^ 

^ST ( ^^TTfVlSfT^T 3 f^T^T- ^q^^^^cTT- 

qiWftfil^, ** f*" 

fjTTfrrqTrTrn strnNi^'H 3* ^ts^tc^ s?cr 

q*' I «r « 1*4 . CT * *4 ^ ^m^- 

^^qi 

*T*T ^T^R^^T%^ ! PTcm^^c^^^^ 5m - snTT ^ rT > 

qcr^T ^ > Mndm-* 1 **' 

3TfH^f|5q;q;’ I T^ft55T^ «t>c^T ^ I 

^jfbRmtfci: I few W*. &TT ^5T 3*T**> 3^^^— 

SqfocTT 3^T fejJPUcn: *T3TWT., ^-ST^^Wra^- 

* 

fa*i :5TftT?m^ • Cs yi*»W«4WW- 


3 *^T ^?T5ft *TF*T qSHJTPSWrfc^ fcT«ft- 

5TrfcT«J— fifer-gqgTTT^rg' J*J*T- 
5T5^r5cr i qcftrf srjg spifeamr^er >r*q, foric* ?iFttTT- 
^R*TT«Tm*TJ^ jptf ^ 3^F^qT^#f^TTWrffmq^qq | flfc- 
5Tlf5T JoJTTfw *T«TTFW ^TsFjt^I'T^tFr | cT*TTf| tT^R 

^:— qfetf tfq?faTfaq>r ST^pT ¥ST, q^qJFrTT, F*TR- 

wtsrsrTt: asrer^rgfcT: I ft 

a^: qifrqm i aFcr *5«WRTfq ^ fst tfa^tfar 

q>55% I 3TfT ir^ ^sJTqJFqRT^ FT Fgfaw-WTfFeKTS^fafqqr 
aFcTSTT^f 5Tf^T%^f FFFpq^qT I q«I>^ 

<TFTT^TT5TFra: fFcT: l’ (FT. q!T. *l<:) 
?fk i ?W jt?t srfefa FwnFafrr *rqf?r fst 
ST^ mgsrFrft qqfr i ?Fct 1 5 % 

^FeT55q:5rr?^Slf TTPT: I «Tt^TTfF5T^RT»Tfq 3^ 

‘shsnr 'qrFTR^roPTtr FFwrfcj 1 * 

ssrifc 1 ^nq'NntsFq 

‘3TjTRr5^f% *J^FfTrr: FFgsq Fffa: I 
»r^T 3'VRFqrr: frt q^T?: f§ ftrerfW: II 

fFcTT 3TT<ft FCTnTtftf ^ qTfaw^ \ 

3 ^t ^ Fq^q f ?T?^ 3 ^ n 

FTOTFjqift fFF> qmfejqRTM 3^ | 

^«r ^ Prist ^ ^ >pfl ^ a: 11 

f# qsicqq? sfl f If ssF^q 1 
S^T^TSlcJ qtf ^T F^fI ||’ 




, atfKnfoOTwft sra*t«lfw>w. a* * 

qq?q q^T, SHTcft ^^TFT l 

smurfa u’ 

fftl oJTreHTrT ^cP*WT cTft^nTT^^ f^T^T- 1 m ^ 

fem STql '$*U . 

I ftUPWift PfWTcT W. I 
JTTfeT fc«fa— ifaam. eq^T5q#f^ 3 5*5^ 
q^ ST?TT^3--^ * ^T ^%Tm f^ft Mb*, 
fi 3TOc^r^4^ > 

Sijisr: sfWiT-anfiTWPi: ' tan'rara' fwi;. 'P** 

qw* 

^rasrf ini*iw aw» a>5 saarai w* 91 Bw ™ ” q1aa ' 
aft aafaaaann flu* w« *»**<■* w**""'' 
fi^-^qftTafra <!* wmft Waww: t P«"> f 5 

^^afWt to^aaa faaa 5 f* I *ap fen'** 
^fq^fq at* t**nn*T l 

3*T*n»r. 1 

foq^wfsrawtf: ^rfa^ : 

fspqfipf f*rf seiW^faw*! 5 **^ H 


£wsre*fa?TnTT* c $^ 



‘fTcff qqyq f%vr^ ?Rq qfrsrRq: i 
fa J *JT<;*Rt fqq:?qRT g^sfq q^qt II' 


(armrftqjR ^i?^) 


i qqr ^rifrfHqsq qq ^pfcrfqqqqrsT aqfrqgt jsqq*^ q 
5<TqqraT q?5I^q qt qfTT qnfqSTTqqffq | qq q^qufqt^sfq anr 
qtf:, a«nf|— s^Rsqrq^ qrqR?qpjq?qnrq qq q*mi 
qofan^qifecq 3®qfq i q3cq?qg;*qqq?qmqtqi qRRfaqi q^: 
Ht^Rq^Siq^qqrqqTI^^qfqqT^q^-qq, q£q f^ q^qT- 
qtqmqmtq q?^q> ^qq i qqrf^ qTfqqg^f^qfqjqr 
imqqqqqqTgqRqqqT^qBqFqqrfqqtsfq qqjRTfqqPTT^qRTtg 
fqR^— qyqfq qcqq^jsrtsricj, qqiqfo^q qcf^ qy^ 
qiqq^qq i qqfoq 


qcqfqqTTOqqTcqq^d^Tq^ l' (q>. $. 3 i{vs) 
?fq i arq qq sngsflsqf 3TspR-qqnTRTT q<n? qq^foiHt fqqiq- 
fqq^qrqqt qTCTqfcfq qRqifopfqq RqTqqq^qfq?;qrqTO~ 
*J«qqrqTjq qrrfafq^qRqjJ^qqrqrfatf^qfq^qqijfqTfqqf- 
q«Tqfqqqfq I qq qq qrq^qqqqqt q^:, qq^ 

‘qqqni qqqqq qq qiqiT?3qfq?qfq i’ (qi. q. qiq) 
?fq qfqqfqqit I qqr q qqsqyq^q qf^iRj^cj 5TT?^I| q?qqt^nfir- 
fqqqqgqq^iq i qg Prqfqq^n- 
fi?fq q wtqgqRq | q^q qq?R f^5T: I aftepTTfqqqfqfq 
sqRqTdt I q^q 

‘qpqq fqqq agycq fq$pqq q^qqjq; | 

qqfqft fqqifq qTT oqrftqqqr^qi ||» (qj. fq. t |*K) 


‘ 5 T®qpfqqTqRTrqqtqTTanqr^q;: 





6\ 

1 <WT 

•faamrfa w q?T 1 

qi^TSoilfjfflT^Tf^ " 

$f*m 5 fa *JWT fE^ST I 

«« f^ 551 *" *’""" *’** (,, ft. 

*fa I arwWfo 

^ ^gqif $\ZT{ ^ W 1 

ST^ft q^T 5ti^ stsfasn*^ 11 

,ft , ara "KM J8* * »"*• , lw . 

•^nanpenf^al **'• qrw**™'- ' (m - r *’ 1,HV) 

*fa 1 5*lft ^ _ , 

‘qsqi rmfttrft^W‘** * 

swraaMa^ fe«*»« *w sis-psaajaTat, «* ^ 
^ annai, a v? m~v*: <W vgt ** ' 3 5 ™? 
aria aalPHlna^a: i aoftW **•»>«* ' « <* 
fa<ifa: i at aaifa «fa I ( aa: ) m ^ ” ■, 

M. a ** aaa a* ««. aast-a^faa,^ 
a*ar atfajrcw a’lfcvmSpaaiftaat aaaai 
Mr, yn a^^Tarr^aaaa^a: ft"**"’"- 

asf^aa: qp^l 

ta, , a fta:-«*ta aaa^ qra "’ 1 * W ™T 

aiaa wasTOjaijfasaat^afta: 1 a< " w “" a . 

wnftfa war, t?T A 

ert aa aai fsar a s*fa atsw ataw** ^ *"« 


flcq^ I qfofj q«H f^rwffcf qg5T: I qsi 5?q^q ar^srfo: g^ | 
af^cit cTcqwraiqi^qifor i q 3 q^qrfqq a 55 sr?gq fq^q# 1 
3Tfr qq gfraq—qqrresqrfssq^sfq qi^qi^qr q^qqrq q: 
Wtfh — ST^tm H trqoqT^TTcf qjqiJffPT'Jf qqsqjfo— fqiq?- 
^«pft;Ttfq argqq: 1 q;q ? — qtq^q sinsq ^tt- 

faq: q#qt gfeq ggif t^qr, 3*qqrc«r i q qq 5nq>?q?qgfsrq 
qqfqqqrqqqfq^qi^^qiq^: q qtq EFTtfcT I q 3 qtqsq: 
qrar^ife i qqqtq qfHiqq qqqwr 5rPFqnnqT3 S^sfq * 
*qqfq qq— q5«TTqq'qrqt qqfq 1 qq?qqr3 1 w ? <jg:— «jg 
q^ q*mfcq q qqT i sreq aten — q%q ftrq 3ft<*qfa> ^q- 
qqrqq i 

qqtqqj 

'q^s^qfaq't qrar ^nqqtsq'Rffq ffqqig I 
qtagqfof fcqT qqrqqfq ^fgq: ii* (ft. gq. 31?) 

??qifq 1 qqt f| fircqtcqemrqTqfq qrqptq qqqrq: i q 
«ft ^qqfasqqt, irataq 

‘^iqrqqrq^f^ qqqtf fafipftq r 

?qnfq 1 sn*qqq qqTqfaqqRsq ^qftq qrqrfq gnftfq ?qnfq- 
TfafaTqfgwft: qfrfiprrqcq^ l qq c(q1q> 'gqTgj'terr qffqjq- 
qqq?q qqqiq qT3q ; qqqq%; qqqqqjfqqcqi^q q^q^qg’ | 
?fq fg qqjqq$3 l q qq 3 qq^fqiqqqrqqfq fqqig 1 

‘ft* ^ amiftr qf*qftqsfofiTfqqqifa qr 1 

q*qmq snrrqR: ^qqiftqq-qi^q: 1 

fqqqgxqqffqtfq^qqfq fq?q% h* 
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qT*q *ri qrqqqt^ ?fcT fqq*qrf?*ra>T fqfeq, q?T aqtffq 
qji^q *3^’ ^?frT qq^fo I 3r5TTrTT*ffa& q qq qqRT 
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^sfq aRtq f^q fcc*qf% 5ftq?*jqiT qqfer I q^q fqqT qR- 
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s^Tgq^f fqqT sqTq^ifrqqfq fafe: i qqt— fq’URqfq 
q?q fcqrq;^ qg f%f^c^ fafeanq qqq qq i qq^q q^^R 
qq fqqTcqT i qq^qqqi siifqiqqqqF^qqqqlqqqrqaf^qqTqT- 
q^qqfqtqq^TT^ i 

?. trqq— 3T^gq— ar^TTf^^qj?, 3R¥ qTqTq^, 

ai"3f q qtqjqi fcreq sr, ^qfq qqg pqg i 

q. qqg fqqq^rqtsfq— qfqTfr 3R¥T?qq 
srtq: q^tq: qgqtfq l 

qqifa fqurqiqtqqicqr q^T q*S qq fqgqq:, qq1q>q 

'qsfq 3 q^T fcqt ?*Rq q q^rqn i 
fqq*q?tqqTT ^qt fqq. 5 ii%qq: sr*j: il 

qyqTfq^ 3^ q*q qiqi 3 q^faqq I 
fqsn fq^qqfqfrRgq^qqr fw u* 

5fa I qfq 3 q'tqsnqifq qqi sft^qffarrcqfq^fqq ^qirq qqifq 
f cqT '3T?q1f 1 ^ ?a’ 5cqif? *qgirq aiisqqq 1 qqt qgqjr^ 
fqqfaqra^-fa^eT'q fqqq^qrferrqfq 1 qifqqrqfq qisfqqs- 
qR<nqTqqT?T%qqgqcqT faqq qq 11 U 11 
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i a q^fq ar^q ?rmqT3% F^tf ?rr q vw q— q;q? ^rrerr 
^ f^q^q^^'q qfq 5im5t I qarq q ^[cjqqfq 3<jf q^cftfa— 
qqqq^ IR? Ii 

q«TTf| 

fic^T 

mqurf i 

ftiart far53T3R?m^: 

qi STfrfS^i *Tcm II || 

qq^*^TTriTqifeqcHT^ qrmarq q^jq: qqjR^q 

FwjqqT^— fqfnarqitTiT«T ftrq^rsqiF^a^qar, 




q* tm «rt i 

3SS ^ 'fliofa’ ScSTfe II ^ " 

5Tg*TT*T 5traf^rW I 
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3^5T^^TT- 
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sftsn ^cq^m 

fa^TsqTgfaq fa cTI II II 

5f are^ q arcq fofa^— sc^q i faqj q fq’UTcR^ftRr i 
?TCW WT cTcq^f^t^ qjqT 3f^<fe'T'miWlfH 

f^TBf-rT, qq fjnjfaq f^FS: | q# qft?TRJrq ar^ff^TT faqfa- 
qtSTT I zmt^q 

?q^|jjcTsnfcfr^r^TcH^ I 

?q PwMhHJ * foRT^MClfeift II (*q. wq. qua) 

?% I 3T?m 3?fq 5t«iTT q>lTq facl^fq, C?cTcqf75TTq^ 5 
?t^fcT I qq q^T^f f555TTf#«ffsfq 3fTfwTTrT I 

3 55r ^'J qftfa^sfq aafqq^fqqftsqjqjRrc 

qf^MI^Ifq ^fcT, qq*jSqfc^?T^| ^STqqW^qtfslqqTqT^ arqfcT- 
q^FcTTfqRr I qqq qq ar^^t^qq ^f’RTcftsfq arfqqf 
I qqaj #%qq^q qtSTT, clcT qq sqnj — qqq qfqqspfqgt 
qt*t qr qtfqqt qr fqarqTHrTT^qqtfqqTqrjfmqf^iFq^TUT^f^- 
NmsTq5Tq;q#wq^7:q>T|iTq:Tcqq;fqqfcTcTrqr^^qr5q|»q fq- 
?teft sfa it qvq^ ii 

q^M^rT^qq^ri ^^HTqfeqql^q qqr qqfq qqi aqrqqRT- 
wwi faqfaq, ST^qr 3 %i qqiaqq 1 3^ cTiq^qq- 
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TTrftf^T 
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*TSSTTSf?T 

SfT ScTY * I 
TUTS fcST fST^t 

H^fs5TfaHfocTT*T IRVSU 

g fssri ^ 

55TTSTSfa utsr^cT l 

dW^j 5^T wt 

35T«3 f^^5H*rlU IR^H 

cTt^TVJjOTcT I 

gonfe*? SJSTcH^ 

f^ ST ST IR^M 


cT^r Tjfe SST^T: 

gTT^ST*H cTcTi U^oM 


# 3 

'T^RTjRRR^rT I 

N 

Scfar^g^? 

^breowfacrro ii 3 ?u 

c\ % 1 

^5TT?rf 

^fasifa^TfocTTO I 

rTcT: 

JT«TT5I^m ^TOtH^T II ^11 

3TTr^m g fa % 3 3d I 

* 

^ *T5T*T*TF?mcT- 

^fr^msajir f^fa: m^II 

?IW^?fff^cT¥qifq I ^^CT: qTsfi^qifVTf^- 
qSTc^q:5q>jnf?^T'JirrTHrT?^5TrnfeTT7r^^^^5r5TTqr^in^qr- 
'”fa— qsTT tp ^ j : 

fSTH^s?, ^ fTc5^^q^T?r, 3 3T^Tf^rrq, V 
^IfTttT, H ?mt^T^rf^’ 

^cqSfTTf^TTTiTrcqq^ qSRT^q;5T: qsR*r*<n— ?% 
qsfasrfa: | 3?^ qrf^qrfeq^'JTmgqtsi : i fasraj ^ar: q^q;- 
fa^JTfcqqqtrn^ R^cTi qTHT: I 7^fq 
^qjTTq?TT ?fcT I %^iqT — (Tq^qtfqTjq?fj- 
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a, MM s*ntowwWM«, fewrai ioti <P ter- ' 

aw HTWn 55rt i ™R ^ ^-answww'- 
i <OT am***. s’ 31 afasiRw^- 1 ' R nT; ™ * 

ttflR I af ^ ^ ^ 5I5?: 1 q6q 

a»a«n?wwT ^ g ^ : 1 qqi * 
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frfsqrn: 


‘sT^q^ifqg: 1 

fjja: spft^ q^qT w ^ qT 11 *&'*** 

S fr , crqim «dMM ^fq^q^rq: I ^ «** 
^^_3TftqfhSc*T<J, ST^^HTf, ° I,WR " 5, 
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^f q PrfWrt > ^ 
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m*rarofR«rf ' ** ^ OT ^- awra ‘ 

frpfr q wftW K * ^ I 

‘aq^OTTicqrq aa^rnfa ^qfa \ 

qt^TcRT «** ***^ : ' 11 (*■ ^ W) 

??qifq i 




STc^N j[?qq)^ 'TTcTr^ 

qrtHKTTq q^TTTf I q qTqq*^gq5%q I H|sT qg£faiTOT»jqq- 
I rT|r«T5^qiftiftsfq I q^T 3H 3iT3qq?ftfq- 

cfafqtfqtf I flqqrt: g*3 3T^q q*qqqqifqqqr qq?qq I qafa 
q qTqmrqfq qqr qq^nq w— qqfoftq;^ i qtq? qzgs- 
fd 4*1 t W<fa fo vjj^q^qsrfaqrfqqqT^': 


*q— arqqfiRq froffairq i srt qq fqfsreTf ?qi*jq ifcoiTqqq 
qtrfi^— ?TFJT fWT^T^ I 3TF5^cTT^f^qiTq?fqT55Hjq;aq *q- 
qrct^g ? sfq q;fJTTqqfa*rre: i *tt qf| an^srq Rrara^ift- 
frW^r, qqrcr^q fq^qqqsqTqifqqq^qqT^qqrq, 

3wqftf%rn^^q% f| anftqfKT qq i qq qq qqtftqt qm: 
q^qgwrTfq fqqfqq, qqrcr®q: q?nq, qqtaT q q*qfa>T i q^fa 
^qq^qqT *p«f ? ?. wqr— qp?T<«ugq%5Tsr^qT5qqT, 

R. qqcqT— *qzf 5RSHq ^qsqqjfqqptq I cpqt f| ?qq Spq^, fl 
q^f ^d?qfq?qqdTqq:qm’ qq— aTgrrwqRR’qq^Tq I q qqifqfrq 
^ sfq fqqfqtsq, q|qi qtsRqfq?rTqrq 


‘fariqi^TT^iTTcqTq ^qTq^rqsqTeqq: i 
q^t5TTfqq+c^rqq?q s^y^q ||’ (q. qq. ?IMU) 

sfa 1 3 . qsRqr q qq^q qt q?q 55^— qqf+qr^q- 
^qqiqqTfq5rrq^TTqcqTq ?— fa^sre^q qRtqqqs^cqql, ^~ 
AWlfa q qqqtqfgsi%£ I aTRqyq fq^q3q— 3Rq*q fq%€T?qr- 

qiqrq 1 qq q afRqrqfa fq^ftq fqq^ncqq 3 fc^— arg^r- 
qqrgqr^oT 1 an qqrqqmi faw— qqq^qqq^qTqfaRt: sfa 
qq>q 1 


qqq arr— qq^nq qqq qqr qq ?mq ‘qRqTfqq^fqq- 
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trcwnfeffT ^nfa:’, && (X) 

(R) crm =q qi5T^q , ?^^^ q ^ Ti * r,: ' ITT ^ ^ qftfaqi- 

cqtmcq^cqf^qr 

f^qTqT^TRq^ 5HT3 I 

qj*& grf^-^qT^T^t 

*&$*, 5^- *^- 

i antfq *r*r. ^?f*^— 

5% » 

‘^q^q^qqftinq *R*tsq quRTfaq?: i 
5t£q^r qm«r fognTT^q? 5 ^ H* 

3TrTq^ Sfit^—q^r^ JF^TWfefWT 3rl*»T 5TPT^' 
^ttTt^ *qft£fa I qf?R '^TTFTT^3^^' $* efct^fcT 

q^T f^afs— TOtalf^*^ ^ I 

«ftB>rr^qTl^ ^ga^sroft s^a^fcrareH 3, ^ =T ‘ 
^ifqqi^q faffac^ I ^15 ^> 

^ fafqR*; Jir^'T^, 5fT«TfeT; ^I^tfT5TT«qif^^T 31 q ^* 
q:^ sfa fa'JTfasMq n W3 H 
foi*cpjqTSTqr gqfa ? Sc^qatfa 
frcT^mfafa: ^THI^ 

sffciT STfag^fa wvtw 

\ 

trqiT^q^ sqq^i^c^fq gt^f w fra^Tfqfa. 

(?) qq>q^Rq^wjTRqTfqtrq^ CT TqR^5n^^^' ,q ^ ^qq^J^q* 
vT^q^qHqTfqs: fqqq*tfqiH^TCqCTfrfaq^*teTS*qT) 

afrp^ crq ^qfa, SST^q q*HHIwfr q f^f^f^fcT 


‘?qT<»n^ I sftRcrerrc^^— 00 aqTqjRcqqjjqfqgqW- 
SmiqRfqqtsfq ^q^mTII^TTcJ qfaf *Rq=F **R^ qTHfqqTSq- 
qrqq^qq'tq: R^qor fqgqfq— qq^W^qT^q qRqRnfqsiqTq; 
*q*f qr sresr^gR^qq^TST q;qq?q ^qqiqrq;qTqrqqfq 
sftqfgqraj qqq'tfq qrecj i arq gRqftqR^qjqq *qoqqt 
^T q q^fq I qq qq iqgqrt: ?q^fq i 3 rq q ^qqffq qfqq 
3 fq qsqqqq ^fq^: |IV<II 

(q^qw) 

'qqpqTfe^ qifq qf qqq qre^ I 

*$^ 3 q f| qr ^for fgq q^q qqr: n 

Trqql qqqr qifq ?q ^qwqqiq qq; I 
qqqq^ fqqq^q qqfaq ffq ^sqfq u 
qqtWT^qq^CTIfqqpq^ I 

?q-qqTq^qrqtq fgq qfg5*8<jrn n 
emq??q^qrqq5lf|q?qT qq jqfqq | 
fq^if^fq q?qrg sftg^sqq 3 qq || 

q^^fq, qqq^qrq, tqrfsqqr q^ i 

qrqTfq sjqqiqtqT: faqTfqqgqiq^: n 

?q ?q fqfqq fq;q;q: *q^q qRqffopq | 
fqqtfq^q qif?q qi fqqt qfqq q^ 11 

^gsqfeqr^qrqqiqif^qfq qqsrr: 1 

arcrffa *terq: $srrcq qqqtfqqT 11 

q>q^qqqiq q f^qqqfqqq;: 1 

qfPt ^ q>qi q*qq?q fqq^rqq »’ 


\6 O 




, gCP>TTfa E f ^ifai 1 

omri ft* 5TT** *frtn«ri Mt " 

aqremr. f wwfatfaw t i 

qqqt£ 5 11 

traw ^tPt shtt^t 1 

qfqqqj ?T Ij^f’rT ^ " 

*^qq H 3TR^5T M l ’ 

q^<gW*^ TC ^ ** WW|WW 

fiRCRXfr WW-W 

vfrnq^ftwwr^ ^ I 5 ** ^-J 

^ w^ i 4taw re*fo ^wt’Tftrfe'l 

*5* fiw?® 

‘cT«ITf^ fa^^fafa'TPJt ' 

tfii i <raifa ^ignwiw ! nfei ^”* in *i^— ? Bfi ra'^' 
q^in wi faBfwfwM i W "rtwnwm i Ml **?*■ 

cf^qj qfSCTfaqTcftSffT^cT, aT’J'TOT 1 *^ 11 
^ qtqqr^ f*HWf*l^ ff**wNtS^fTCf5T 

3TTO?5R%T 9N 

fg^fTfWWT I 

«n*to 

^n5Tf^TVq^cT II ^ II 


t. Rqtq fqqqfa ^t'T^nrr^ qq^q^Fq^iq qqqt- 
falWW SHTO^cT, ^ qfr^f^f Iffir f^fat qsqq— 
iqq^rq, qqq qq;WqqqqqqfqqfqqqqrqT^ *?$ ^ ^=r 
I f% q ar*q «THqT|— 'Htqrei’ qt55PP?5Tcqqj ^frrr- 
^ aqfaq: qq^cTR^q f^T— qfrjofqR?qT*q jpqiflwrfa^fiT- 
q^qr fq^q^RPT^T^q^qT^ arTfqpjqRqr:, 
sftsreri^F^HR^fi^ReT'nqTT^^^^jTqfeg:, 

f^RT^HT^fq*^i[r^qqqTOT5Fqqfqqgqrcrq$faT - 
gq: ^qss^qqH^qqqTqTqfqsrFqt Ttqisq^qftt- 
cq^TJRnsqqirqra^rl^tSVmH -gqffqfq qgqforomf I 

’• ansprreffq HfiT^qrq qfa^rqqTifefqfqqf^q ^urnra^i 

fq3s?qfqf$T^ I fTTfeaFR^rWT^q; ^^^rqJT?qf^H*Tlf^8- 

gqq^q fasrfiqqqsqgqqTq?- 

3 mr?3i«nJr^ft5iJTTqqq^Tm a fo rc qq > rcr« ir Tf^f fqqqqq- 
3 fc> 3 Sqqtf qfcqif, fanforf, fqqiqqt q*TOOTt fe«fHt 

qf^tar frlfqqf^Jrq q*q*?5 jtnf, qq"tsfq q^fq q^— 
'*rcrc*ft qj^T’ 555 ^ 1 qtqqq qtegrcqi^ an^cR^r fcq;q^ 
«TT^ qtq fqRq*q^fqR*q^Rq: I qqif|— 3qqT 
qqq?qT OT^R*wnqfTOft^°r q^rfqtfqqRqqT qq% sfq eWt 
^|TT^:, q*q qqqqRTqqfqq: qf^f^Rqijfort 'ft^SWTfc, 
q^qqvq*qfq W^qHdH^fS!'H^| , <N 5 N(ei 5 T 5 imf 55 qRT jq: jq- 
TTqdqnUd q^ qqTsq^ I q trq qq qqqlfeft fqq^q:, q^Tq- 

qrqt fws; 1 

3- S f^TRTg( gT^TFrf qSTR: q ffinw^ g:, qq gaf- 

^qqqtsr^q, q^^fjqrq f^q 


<m^f5T?T 


flqrci^fcrqqTqmr 32V 5^ ^q^TqfajRT, 
qo^q^qt gst gWrat, frq^ ^'ar spfcjfwrr =q cT^ifq 
f?«nf?cT: I qsf qt^^r^r qsfasRlfSajR't *F*f5T I 
qwrqpj 'arreRRf^q'— arq^fq^^i^ 1 faq^g fkcforife'j 
3T?ci*TcT staisi fq^m^q fafi^sq hh?5iicr^, qfoate^f 
sqrag q^TCraiwira jqfg— strife 1 sq 

gqiitq q?cRqg l 3?q aqpsmq g^qi|qq^q, 

q<r ‘ar^cnqgwg gqg’ sfa '3\faTq>T ^TjjTRgqg’ sfa 
q^q: 1 gq gqsqfq 11 ^ 11 

fog ?cqqvqi& qfa ^qfcT ? 5^5 
m^T^qrnrq^ *t>iHi* 

^tfHT3«lt4HqT^mcT I 
3JCT l cM cQ*ftcTT^fa 

a?*5TcS * ASTO: U W 
CTqiRqmTg qu^TU^ cTff?fqTI^ 
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qf^fo^fe^qn^T^ sn^fa 1 fo qf'TT sqsr?*— 1 ‘rS^tt- 

<q=f*qqftfq ^T— $fa II II 

Hq^q^qtqqf^q^ i qq ? ^ fi[ swRqiqqfn^ fasnfot^qT- 
J?SHtTTS1S% vmn 5^»TS?g I Stsqgq^R^ 

(jq ?T r^i q><r5 1 ^TftcT- 
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* * 

tr^VUTHcT: fafe: 

^5Tc2R^TR?^ H V3 II 


*T?5Tmi 5Tr^cTftiTT'iTt q'JTfai q q^JrqqqTcj^ qT?q%fq 
OTTHt ^RT 5?Tqreq q?T[iT^— *iq£: fqfSRTnTSrqjftrR^q- 

^^rrqsfqq^r^ aTR*q qTqjf^q?qiqfTqq^q^gqirc^T?H 
zrqFar:, q^g?ftqqfqJrq— ?fa qsq^nqfqqqq^ i ‘trqqvqr- 
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^q^t^qqpqqqaffa: i 
fffT sqqrf^qqi^qfqq^qvif 
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